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ARSTRACT 
The premise upon which this thesis is founded is that the book of Qohelet is fundamen- 
tally ambiguous. Ambiguity is attached to all its major themes, and can be discerned in its 
language, syntax and structure. This has not been given due attention in previous works on 
Qohelet. 
The introduction considers the concepts of 'ambiguity' and 'meaning': it is crucial for 
the reader to understand what is meant in this thesis by these terms. 'Ambiguity' is 
understood as those aspects of the text whose indeterminacy requires the reader to fill in 
6meaning' in order for a coherent reading to be produced: thus the reader's role is crucial, but 
is nonetheless restricted by the determinate schemata in the text. 
Part 1 explores the determinate schemata in Qohelet in an attempt to provide objective 
criteria against which the ambiguities may be set. Detailed attention is paid to the text in order 
to discern trends and patterns in the book. These are employed in an attempt to discover how 
the book as a whole and the sections within it are structured. Part 1 ends by asserting that it is 
ultimately futile to seek an overall structure or pattern to the book: this is an aspect of its 
ambiguity. 
Part 2 systematically examines linguistic and syntactical ambiguities in Qohelet, explor- 
ing the possibilities for interpretation according to the ways in which the reader fills in the 
gaps left by these ambiguities. 
The conclusion arguts that the ambiguity of Qohelet is the primary reason for the 
hugely diverse interpretations of the book throughout its history, and for the many varied 
proposals for its structure. In this way it is a realistic reflection of an ambiguous world and 
the relationship between the people of this world and the God who made the world with all its 
ambiguities. 
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CHAPTER 1, Introduction 
The book of Qohelet is ambiguous., It is upon this premise that the following thesis is 
founded. However, the statement is itself problematic, perhaps even ambiguous (it is certainly 
open to more than one interpretation, as we shall demonstrate), and requires further explana- 
tion. 
1.1 The ambiguity of 'ambiguity' 
The explanation should perhaps start by considering what is indicated in our opening 
statement by the term 'ambiguous'. Ambiguity describes some indeterminacyl of meaning or 
significance in a word, phrase, sentence or longer piece of written or spoken language, or in 
any action which could be perceived as an act of communication. The indeterminacy may be 
because it is unclear what the author of a piece of language or an action intends to convey by 
it; or because the word/words or action/actions used allow(s) for more than one meaning in the 
context -, whether or not this is intended by their author, and whether or not it is clear what 
(s)he intends to convey; or because the word/words or action/actions used appear(s) not to give 
any coherent meaning in the context. In an often-cited passage in Seven Types of Ambiguity2, 
William Empson extends the scope of ambiguity in a literary context so far as to include 'any 
verbal nuance, however slight, which gives room for alternative reactions to the same piece of 
language' (1953: 1)3. By this definition, taken to its extreme limits, all language (and, 
likewise, any action - but henceforth we shall restrict our discussion to ambiguity in language) 
lIt may, of course, be said that this is a loaded term. However, as will become apparent, when the concept of 
ambiguity is taken to its logical conclusions 'gaps' or 'spaces' or 'aporia' are revealed in the text which suggest 
the kind of 'indeterminacy' of which, for example, Iser makes a great deal in his article 'Indeterminacy and the 
Reader's Response' reprinted from Aspects of Narrative, Selected Papersfirom the English Institute, ed. J Hillis 
Miller (New York, 197 1), pp. 2-45, in Newton (1988: 226-23 1). 2Cited, for example, in Eagleton (1983: 52); Cray (1984: 15); Freund (1987: 44). 3Page (1985: 13) extends the sense of ambiguity even further when she writes, 
Ambiguity as I shall use it enlarges 'double meaning' to polyvalence, that is, the way in which anything 
may be interpreted or evaluated in a variety of ways according to one's point of view, intention, practice 
or culture. Even a rock in the remotest jungle is ambiguous in this sense, since it may be analysed 
geologically, mined, climbed, depicted, act as a tribe's totem or a home for plants and animals, and will 
be seen differently in each case. [Her emphasis] 
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could be considered as ambiguous because it is always possible to extort different 'meanings' 
(or perhaps 'significances' - we shall consider the importance of these two terms below) from 
a word or collection of words according to the predelictions of the reader or hearer4. It is for 
this reason that Empson has been accused of using the term 'ambiguity' in a confusingly loose 
manner so that it fails to convey anything sufficiently concrete to be of critical value5. But it 
is also for this reason that Seven Types of Ambiguity, despite being written from an 'inten- 
tionalist' perspective, has attracted the attention of literary critics who seek to free language 
from authorial intention and allow it to function as an autonomous entity; and has also been 
utilised by those for whom the reader is the final authority in determining, and perhaps even 
creating, the 'meaning' of a text. Thus Jonathan Culler (1975: 125-7) regards structuralism as 
the logical extension of Empson's work, 
William Empson's Seven Types of Ambiguity is a work from a non-structuralist tradition which shows 
considerable awareness of the problems of literary competence and illustrates just how close one comes to 
a structuralist formulation if one begins to reflect on them (1975: 125). 
Terry Eagleton (1983: 51-2), on the other hand, suggests that Seven 7ýpes of Ambiguity opens 
the door to a reader-oriented approach to literature, 
Empsonian ambiguities ... can never be finally pinned down: they indicate points where the poem's lan- 
guage falters, trails off or gestures beyond itself, pregnantly suggestive of some potentially inexhaustible 
context of meaning. Whereas the reader is shut out by a locked structure of ambivalences, reduced to 
admiring passivity, 'ambiguity' solicits his or her active participation: an ambiguity as Empson defined it 
is 'any verbal nuance, however, slight, which gives room for alternative reactions to the same piece of 
language'. It is the reader's response which makes for ambiguity, and this response depends on more 
than the poem alone (1983: 52)6. 
1.2 The meaning of 'meaning' 
We asserted above that ambiguity is some indeterminacy of meaning, but the word 
4meaning' is itself highly ambiguous. The question of where the meaning of a piece of lan- 
4Page (1995: 35) acknowledges, 
The endeavour to entertain Ambiguity (sic) is vertiginous, for one ambiguous instance has to be 
explained by something else which is itself ambiguous, unfinished, open to interpretation. So nothing 
can be finalized. Taken seriously, it leaves no firm rock on which to stand, no perduring order on which 
to rely. 5See, for example, Bateson (1950: 180), and Rimmon-Kenan (1977: 16-26). This is also an accusation levelled by 
James Smith in a review in Criterion for July 1931 - an article which Empson addresses in the preface to the sec- 
ond edition (and subsequent editions) of Seven Types ofAmbiguity. 6TIus same issue is addressed by Freund (1987: 42-49) who refers to '... indeterminacy of language - the rebel- lious phenomenon of semantic plurality of the kind which Empson explored' (1987: 43). 
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guage is to be found has exercised the minds of literary critics ever since the emergence of 
New Criticism in the 1920s and 1930s7: is meaning to be found in the intention of the author 
or artist who created the piece of language; in the work itself; in the response of the audience; 
in the world or universe from which the work derives and/or from which the reader derives; or 
in some combination of two or more of these? A diagram drawn by M. H. Abrams in 77le 
Mirror and the Lamp (1958: 6) has become the standard way of representing the four objects of 
critical investigation in a 'work of art': 
UNIVERSE 
T WORK 
ell, '*IN 
ARTIST AUDIENCE 
1.2.1 Authorial meaning 
If the artist or author is viewed as the source of meaning, a piece of language is 
regarded as the medium through which the author communicates to his or her audience. 
Meaning is, in Husserl's terms, an 'intentional object' and is permanently fixed by the author 
at the time of writing. The task of the critic is then to determine what the author intended at 
the time of writing, and if this is hindered by the ambiguity of the text, the author can be said 
to that extent to have failed in communicating her or his intention. In the case of the Bible this 
issue is further complicated by the notion of divine inspiration whereby the author may be in 
some fashion and to some greater or lesser degree regarded as conveying the intention of 
another Author, that is God8. If the authority of the author in determining the meaning of a 
7See, for example, Ogden and Richards, 7he Meaning of Meaning (1936, first published in 1923). Richards's 
Principles of Literary Criticism, first published in 1924, had a major impact on the formation of what came to be 
known as 'New Criticism', along with works of T. S. Eliot such as 7he Use of Poetry and the Use of Criticism, 
first published in 1933. However, the label was fixed with the publication of J. C. Ransom's 7he New Criticism 
in 1941. It is noteworthy that commentators seem to be uncertain whether to include Empson, who was a pupil of 
Richards, among the ranks of New Critics. Freund (1987: 42-49) compares Richards and Empson in a section of 
her book titled 'Regulating and deregulating meaning: Richards and Empson', while Eagleton (1983: 53) argues 
that 'in the opposition between [Empson's] 'ambiguity' and New Critical 'ambivalence' we find a kind of early 
re-run of the debate between structuralists and post-structuralists'. 
See particularly in this regard Kaiser 1981: 108-14, where he explores the concept of the sensus plenior in bibli- 
cal texts. 
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biblical text is denied, does this necessarily also deny the authority of the Author9? In this 
case 'authorial' intention and 'Authorial' intention may need to be considered separately, and 
it may be that the question of Authorial intention should still be regarded as something worth 
examining even if the author is no longer seen as dictating meaning. This is an important fac- 
tor in consideration of biblical literature in general and Qohelet in particular, especially when 
the identity of its author is so vague. Of course, such considerations also raise the highly 
pertinent question of whether the Bible as a specifically religious work is not a special case 
which ought to be excluded from the general field of literary criticism (though as literature it 
would be a proper object of such study10). 
A major proponent of an author-oriented approach to meaning in literature (who readily 
admits the influence of Husserl's philosophy of meaningll) is E. D. Hirsch, who rigorously 
defends 'the stable determinacy of meaning' (1976: 1), where the meaning of a work is identi- 
cal with what the author meant by it at the time of writing. While Hirsch contends that '[tlhe 
reader should try to reconstruct authorial meaning' (1976: 8), he also allows that a literary 
work may 'mean' different things to different readers at different times. However, this vari- 
able 'mean'-ing he labels (1976: 80) not as 'meaning' but as 'significance', 
while meaning is a principle of stability in an interpretation, significance is a principle of change. 
Meaning-for-an-interpreter can stay the same although the meaningfulness (significance) of that meaning 
can change with the changing contexts in which that meaning is applied. 
This is an important distinction which is evidently valid to some extent. Eagleton (1983: 67- 
70), for example, refers to a reading of Macbeth which makes it relevant to nuclear warfare: 
9AIthough for Barthes the term 'Author' is not directly applied to God, the results of his 'Death of the Author' 
(1977: 146) undoubtedly have theological consequences: 
Once the Author is removed, the claim to decipher a text becomes quite futile. To give a text an Author 
is to impose a limit on that text, to furnish it with a final signified, to close the writing .... In precisely 
this way literature (it would be better from now on to say writing), by refusing to assign a 'secret', an 
ultimate meaning, to the text (and to the world as text), liberates what may be called an anti-theological 
activity, an activity that is truly revolutionary since to refuse to fix meaning is, in the end, to refuse God 
and his hypostases - reason, science, law. l(he 'General Introduction' in Alter and Kermode, 77ze Literary Guide to the Bible (1987), succinctly argues the 
case for studying the Bible as literature. They readily adn-ýt that their aims 'are not theological', and that they 'do 
not seek to duplicate the work of traditional historical scholarship' (1987: 2). Rather there has been 'a revival of 
interest in the literary qualities of these texts' (1987: 1) over the past couple of decades, such that 
Professional biblical criticism has been profoundly affected by it; but, even more important, the general 
reader can now be offered a new view of the Bible as a work of great literary force and authority, a work 
of which it is entirely credible that it should have shaped the minds and lives of intelligent men and 
women for two millennia and more (1987: 2). 
'It is this view of the Bible, ' they add, 'that the present volume seeks to promote. ' II See Hirsch, 1976: 79n. 2 
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while Macbeth may bear such a 'meaning' for a late twentieth century audience, this is not 
what Shakespeare would have 'meant' by it, and this distinction might be represented by 
asserting that the 'meaning' of Macbeth may have this particular 'significance' for a twentieth 
century audience. Thus the work takes on a significance which Shakespeare could not have 
intended12. 
1.2.2 Textual meaning 
For the New Critics the intentions of the author are of no importance: as Wimsatt and 
Beardsley (1970: 5) argue in the best-known piece of New Critical writing, 'The Intentional 
Fallacy'13: 
The poeM14 is not the critic's own and not the author's (it is detached from the author at birth and goes 
about the world beyond his power to intend about it or control it). 
According to New Criticism the text itself is the source of meaning regardless of what may 
have been intended by the author, and regardless of the response of the reader. The task of the 
literary critic is to be a scientific or objective one (as opposed to the subjectivism of author- or 
reader-oriented approaches) because meaning is embodied in the text and is 'wholly accessible 
to anyone with a knowledge of the language and culture to which the text belongs' (Jefferson 
and Robey, 1986: 81). Thus Wimsatt and Beardsley (1970: 87) write, 
We enquire now not about origins, nor about effects, but about the work so far as it can be considered by 
itself as a body of meaning. Neither the qualities of the author's mind nor the effects of a poem upon a 
reader's mind should be confused with the moral quality of the meaning expressed by the poem itself. 
1217ox, whose recent commentary on Qohelet has an important bearing on this thesis, follows Hirsch's line of 
reasoning. In Semeia 19 (1981: 53), 7he Book ofJob and Ricoeur's Hertneneutics, he argues: 
The primary task of exegesis is ascertaining the text's meaning, which is to be identified with the author- 
ial intention ... My main concern in approaching a text is essentially the same as that of traditional literalist exegesis: to ascertain the meaning of the text, which is to say, the authorial intention. Follow- 
ing E. D. Hirsch, I would apply the term 'meaning' only to the authorial meaning. All the other 
understandings are better termed 'significances'. 
See also the opening paragraph in Fox and Porter (1978: 26) - the comment, '... otherwise there is no limit to the 
meanings one can read into the text and the author will have failed to communicate his meaning' [their emphasis], 
is telling. 
Longman (1987: 64-5) argues similarly: 
If literature is an act of communication, then meaning resides in the intention of the author. The author 
has encoded a message for the readers. Interpretation then has as its goal the recovery of the author's 
purpose in writing ... Our interpretation is correct insofar as it conforms to the meaning intended by the 
author. 
13This article, which first appeared in 1946, and 'The Affective Fallacy', which first appeared in 1949 (both in 
the Sewanee Review), provide a theoretical basis for the New Critical attack on the notion of expressive criticism. 14, Poem' is used, as Robey points out (in Jefferson and Robey, 1986: 81), as 'short-hand ... for a literary work of 
art'. 
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There is evident validity in this argument too: there is no a prioti reason why the 
author should be more qualified than any other critic (and she/he is in any case less likely to be 
an impartial critic) to assess the meaning embodied in a piece of languageI5. The meaning of 
language is a social matter, and no individual may ascribe an objective meaning to a piece of 
language unless it can be scientifically determined by any other competent individual within 
that society, regardless of whether or not he or she created that piece of language ('moulded' 
may be a better term - the point is precisely that it is not creation e-x nihilo), and regardless of 
what his or her intentions may be. 
A major philosophical difference between Hirsch and the New Critics is that Hirsch, 
following Husserl, views meaning as pre-linguistic: meaning is intended and then captured in 
language; while for the New Critics, more in line with Heidegger's philosophy, language pre- 
exists meaning and meaning cannot exist apart from language16.71bus for Hirsch the author 
conveys his or her meaning through the medium of language, and the critic's task is to unwrap 
that intentional meaning (and, it may be argued, once the meaning is found the text becomes 
obsolete, like the wrapping on a parcel); but for New Criticism language is the meaning (and 
so the text never becomes obsolete), and the critic's task is to discern the public meaning that 
is embodied in the piece of language itself. It should be noted, however, that from both per- 
spectives there is a definitive meaning to be uncovered, a truth or reality which it is the critic's 
task to seek. In an author-oriented approach, the 'truth' to be sought is specifically the author- 
ial intention: this is the 'reality' which the critic seeks to uncover, however poorly the author 
may have succeeded in conveying it. In the New Critical approach to the text the 'truth' to be 
sought is the meaning the words have for the society in which they function: the critic's task is 
15An excellent example of this is provided by Eco's debate (1992) with Culler, Rorty and Brooke-Rose about his 
own novels, especially Foucault's Pendulum. 1671be concept of the logos comes to mind here, and, in theological terms, particularly the beginning of John's 
Gospel. Discussion of the philosophical and theological implications of this word is clearly beyond the scope of 
this thesis, but the notion of 'logocentrism' forms an important aspect of consideration of deconstruction (and its 
rejection of logocentrism must have theological implications) which shall be mentioned briefly below. See, e. g., 
Culler (1982: 99-111); Norris (1982: 29-3 1); Jefferson (Jefferson and Robey, 1986: 112-119). 
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to discover what is 'signified' by the 'signifiers'17 of which language is composed, and this 
elucidates society's understanding of reality rather than the author's. Structuralists, take this a 
step further by asserting that the 'signifiers' are totally arbitrary designations of 'signifieds'18, 
and the critic's task is then to uncover the system (or structure) of the language which uses 
these words, rather than attempting to determine meaning. We shall consider structuralism in 
a little more detail later. 
In the case of both Hirsch's approach and that of New Criticism, ambiguity can be 
adjudged successful or otherwise precisely to the extent that it assists or inhibits comprehen- 
sion of the meaning of a piece of language. From these perspectives 'ambivalence' is a much 
more comfortable concept, because it is clear that different and even opposing attitudes may be 
displayed by one piece of language. The difference between 'ambivalence' - whereby mean- 
ings can still be fixed, albeit that the meanings so fixed may be in opposition - and 'ambiguity' 
- whereby, we have suggested, there is some indeterminacy of meaning - 
is very important to 
our discussion. Consideration should be given to the extent to which these two terms apply to 
Qohelet. 
1.2.3 Readerly meaning 
The concept of ambiguity, as opposed to ambivalence, lends itself very readily to a 
reader-oriented approach to literature precisely because ambiguity describes indeterminacy of 
meaning which permits, even requires, the reader to determine meaning - one example of 'the 
gaps of indeterminacy' of which Wolfgang Iser writes19. Indeed, for a piece of language to be 
'ambiguous' rather than just 'ambivalent' (although, due to the ambiguous nature of 
'ambiguity', both cases are covered by the term 'ambiguous') there must be the possibility of 
different readings of that piece of language. It may be that such ambiguity has little effect on 
17As is well known in literary circles, the 'signifier' is the word, or sound-image, and the 'siofied' is the con- 
cept which that word names. Together the signifier and signified make up the linguistic sign which is used in a 
language to express the concept. Thus as Hawkes explains, 
The structural relationship between the concept of a tree (i. e. the signified) and the sound-image made by 
the word 'tree' (i. e. the signifier) thus constitutes a linguistic sign, and a language is made up of these: it 
is 'a system of signs that express ideas' (1977: 25). 
180nomatopoeia is an obvious exception to the total arbitrariness of signifiers - but even onomatopoeia is 
culturally determined and does not represent an absolute link between signifier and signified. 
19See, for example, Iser's article entitled 'Indeterminacy and the Reader's Response' in Newton, 1988: 226-231. 
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the overall understanding of a work, as in the case of a pun which is the simplest example of 
ambiguity. On the other hand, a complete work may be ambiguous and susceptible to more 
than one reading: this is the case in Qohelet. 
Reader-oriented theories of literature are hugely varied, but have in common a focus on 
the reader as, to a greater or lesser extent, determinant of meaning. The range of reader- 
oriented approaches to literature falls roughly on a line from Hans Robert Jauss's Reception 
Theory, through Wolfgang Iser's theory of indeterminacy (Iser being counted among both the 
Reception Theorists and the Reader-Response Critics), to the Reader-Response Criticism of 
Stanley Fish. 
Hans Robert Jauss 
Jauss is concerned with how a piece of language is perceived by different audiences, 
from the original audience right up to the present time - for 
[a] literary work is not an object that stands by itself and that offers the same view to each reader in each 
period. It is not a monument that monologically reveals its timeless essence. It is much more like an or- 
chestration that strikes ever new resonances among its readers and that frees the text from the material of 
the words and brings it to a contemporary existence (Newton, 1988: 222). 
It is clear from the tide of his essay 'Literary History as a Challenge to Literary Theory' 
(Newton, 1988: 221-620), as well as the seven theses he proposes in that essay, that Jauss's 
purpose is to place historical concerns at the centre of literary studies. There are three dif- 
ferent aspects to such a literary history. Firstly, no reading occurs in an 'informational vac- 
uum' but rather is always set against the background of the 'horizon of expectations'21 of any 
particular reader, and this horizon is the result of the reader's literary experience (theses 1 and 
2). Thus, whenever a literary work is read: 
2OFirst presented as his inaugural address at the University of Constance in 1967 under the title, 'What is and for 
what purpose does one study literary historyT, this now famous (or 'notorious' according to Holub, 1984: 53) 
address is the basis upon which most commentaries of Jauss's reception theory are based (e. g., McKnight, 
1985: 75-78; Jefferson and Robey, 1986: 132-135; Hawthorn, 1987: 119-121; Newton, 1988: 219-226). However, 
Holub (1984: 53-82) maintains that Jauss moved his position considerably from the theses set out in this article. 21The concept of 'horizon of expectations, drawn from Gadamer, is the acknowledged 'methodological 
centrepiece' of Jauss's theory upon which it largely stands or falls. However, Holub (1984: 59) argues that 
Ile trouble with Jauss's use of the term 'horizon' is that it is so vaguely defined that it could include or 
exclude any previous sense of the word. In fact, nowhere does he delineate precisely what he means by 
it. 
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[it] awakens memories of that which was already read, brings the reader to a specific emotional attitude, 
and with its beginning arouses expectations for the 'middle and end', which can then be maintained intact 
or altered, reoriented, or even fulfilled ironically in the course of reading according to specific rules of 
the genre or type of text (1988: 223). 
Secondly, a work is written within a certain horizon of expectation, and reconstruction of this 
horizon 'allows one to detennine its artistic character by the kind and the degree of its 
influence on a presupposed audience' (ibid) (theses 3 and 4). Such an historical undertaking 
enables later readers to discern the questions that the text originally addressed, and thus 
the philological question of how the text is 'properly' - that is, 'from its intention and time' - to be 
understood can best be answered if one foregrounds it against those works that the author explicitly or 
implicitly presupposed his contemporary audience to know (1988: 225). 
Thirdly, to fully understand a literary work the reader should consider how it fits into its 
'literary series'. Literature has its own evolving history which affects and is influenced by 
general history, and it is the critic's task to explore how literary and general history interact 
(theses 5-7): 
The gap between literature and history, between aesthetic and historical knowledge, can be bridged if 
literary history does not simply describe the process of general history in the reflection of its works one 
more time, but rather when it discovers in the course of 'literary evolution' that properly sociallyfomw- 
tive function that belongs to literature as it competes with other arts and social forces in the emancipation 
of mankind from its natural, religious, and social bonds (1988: 226; author's emphasis). 
Jauss's essay makes clear that Abrams's diagram, which we reproduced above, is 
insufficient as a representation of the possible sources of meaning in a piece of language. 
Hawthorn (1987: 9) offers a more comprehensive di 
author -text work re; re. 
0, ) 0 
C 
y 
\)terar 
I 
context 
dynamic ocio-historical context 
22Hawthorn (1987: 8-9) wisely warns, 
Like A such models this one has to be used with care if we wish to avoid being - in the words of George 
Eliot - ensnared by our metaphors. It is, for instance, potentially misleading to separate 'literary context' 
from 'socio-historical context', as the former is actually an aspect of the latter and inseparable from it. 
We can also posit that both the author and the literary and socio-historical contexts are in a sense 'in' the 
text as well as standing outside and apart from it. 
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The 'universe', in Abrams's model, is more fully represented here by 'literary context' and 
'dynamic socio-historical context', which might be equated with Jauss's 'literary history' and 
'general history'. Moreover, in Hawthorn's diagram we no longer find the 'work' at the 
centre with the other elements in orbit around it, rather there is a complicated network of inter- 
actions between the various elements. This better encapsulates the meaning of a piece of liter- 
ature in terms of Reception Theory because meaning derives from the interaction in the text 
between the original horizon of expectation and the reader's horizon of expectation according 
to the place of text, author, and reader in literary and general history: 
ORIGINAL HORIZON OF EXPECTATIA TEXT IREADER'S HORIZON OF EXPECTATION 
author I text/work-1-4 readerl Icritic 
literary 
context 
namic soc 
historical 
context 
Meaning, then, is determined not by the author alone, nor by the reader alone, nor even by the 
text itself, but by the interaction of these three factors at any one moment in history (both 
literary and general). 
1.2.3.2 Wolfgang Iser 
Iser focuses his attention more sharply on the reader. For him meaning is specifically 
an effect which is experienced by the reader: 
If texts actually possessed only the meaning brought to light by interpretation, then there would remain 
very little else for the reader. He could only accept or reject it, take it or leave it. The fundamental 
question is, however, what actually does take place between text and reader? ... it must be pointed out 
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that a text can only come to life when it is read, and if it is to be examined, it must therefore be studied 
through the eyes of the reader (Newton, 1988: 226-7). 
However, the reader is not at liberty to create meaning at his or her whim because it is 
precisely the skeleton of determination in a text which constitutes the potential for the reader to 
produce meaning as (s)he fleshes out the bare bones by filling in the spots of indeterminacy in 
the text - what Iser calls 'concretization, 23 or 'actualization'. Hence meaning is not to be 
found either in the reader or in the text but emerges in the process of interaction between the 
two: the reader is constrained by the possibilities offered by the text, but is nonetheless free to 
'pin down the oscillating structure of the text to some specific meaning' (Newton, 1988: 228) 
according to his or her reaction to it: - 
the meaning of the text does not reside in the expectations, surprises, disappointments or frustrations that 
we experience during the process of gestalt-forming24. These are simply the reactions that take place 
when the gestalten are disturbed. What this really means, though, is that as we read, we react to what we 
ourselves have produced, and it is this mode of reaction that, in fact, enables us to experience the text as 
an actual event. We do not grasp it like an empirical object; nor do we comprehend it like a predicative 
fact; it owes its presence in our minds to our own reactions, and it is these that make us animate the 
meaning of the text as a reality (Iser, 1978: 128-9). 
We should note that Iser's 'concretization' is radically different from Hirsch's 
4significance', because for Hirsch meaning exists in the text and takes on different sig- 
nificances for different readers, but for Iser there is no meaning in a text until the reader fills 
in the gaps of indeterminacy in order to produce some concrete meaning. However, although 
Iser's concept of 'meaning' is very different to Hirsch's, he does argue for a distinction 
between 'meaning' and 'significance' in terms highly reminiscent of Hirsch: 
The significance of the meaning can only be ascertained when the meaning is related to a particular 
reference, which makes it translatable into familiar terms (1978: 151-2). 
1.2.3.3 Stanley Fish 
It is on the issue of determinacy and indeterminacy that Fish disagrees most strongly 
with Iser, as is clear from Fish's article 'Why no one's afraid of Wolfgang Iser' (Diacritics 
11/1,1981: 2-13; reproduced in extended form in Fish, 1989: 68-86), and Iser's response, 
2313oth 'spots of indeterminacy' and 'concretization' are terms Iser borrows from Roman Ingarden, although both 
take on a slightly different meaning for Iser. See, for example, Iser, 1978: 170-179. 24'Gestalt' in this context refers to the structure of a literary work. 
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'Talk like whales' (Diactifics 11 /3,1981: 82-7)25. Fish maintains that Iser's theory 'falls apart 
because the distinction on which it finally depends - the distinction between the determinate 
and the indeterminate - will not hold' (1989: 74). The judgment that something is determinate 
or indeterminate is part of the process of interpretation and reveals more about the presupposi- 
tions of the reader than about the text: 
the distinction itself is an assumption which, when it informs an act of literary description, will produce 
the phenomena it purports to describe. That is to say, every component in such an account - the 
determinacies or textual segments, the indeterminacies or gaps, and the adventures of the reader's 
'wandering viewpoint' - will be the products of an interpretative strategy that demands them, and there- 
fore no one of those components can constitute the independent given which serves to ground the inter- 
pretive process (1989: 77; his emphasis). 
Thus, while Jauss considers meaning to arise from the interaction of past and present horizons 
of expectation; and Iser maintains that meaning is produced as the reader, guided by the 
determinate schemata of the text, fills in the spots of indeterminacy; for Fish meaning is 
located in the reader alone. He does away altogether with any notion of an objective work of 
literature and argues that everything in the text - grammar, form and meaning - is simply the 
result of interpretation. The consequence of this line of reasoning is that there is no distinction 
between different literary texts as such, the distinction is only in the interpretive approach to 
these texts: 
the notions of the 'same' or 'different' texts are fictions. If I read Lycidas and 7he Waste Land dif- 
ferently (in fact I do not), it will not be because the formal structures of the two poems (to term them 
such is also an interpretive decision) call forth different interpretive strategies but because my predisposi- 
tion to execute different interpretive strategies will produce different formal structures (Newton, 1988: 
237; his emphasis). 
Fish (1958: 21) is therefore unperturbed by the arguments of Wimsatt and Beardsley's 'Affec- 
tive Fallacy': 
The Affective Fallacy is a confusion between the poem and its results (what it is and what it does) ... It begins by trying to derive the standards of criticism from the psychological effects of the poem and ends 
in impressionism and relativism. The outcome ... is that the poem itself, as an object of specifically 
critical judgment, tends to disappear26. 
His argument is precisely that the poem 'is' only in the sense of what it 'does' when it is inter- 
preted, and that there is no 'poem itself, as an object of specifically critical judgment' [our em- 
2517reund (1987: 148-151) discusses this debate under the sub-title 'The indeterminacy of reader-response 
criticism'; Holub (1984: 101-106) considers it in a section entitled 'Determinacy and the Fish-Iser debate'. 261n the appendix to SeV-Consuming Artifacts: 7he Fxperience of Seventeenth-Century Literature (1972: 383-427), 
entitled 'Literature in the Reader: Affective Stylistics', Fish specifically addresses the questions raised by the 
Affective Fallacy. Indeed, one of his sub-titles is 'The Affective Fallacy Fallacy'. 
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phasis]. 71bis implies that there is actually nothing that could be pinned down and labelled as 
the 'meaning' of a text because the text means only what is experienced by the reader, 'and 
that experience is immediately compromised the moment you say anything about it' 
(1972: 425). Perhaps, then, 'meaning' is an inappropriate term to apply to literary texts, as 
Fish himself suggests (ibid) - although he continues to refer to it frequently. 
When a readerly approach to literature is taken to this extreme it may be that the term 
'ambiguity' also ceases to convey anything of critical value. Certainly if 'meaning is an in- 
appropriate term to apply to literary texts, 'ambiguity' is too; but also if the distinction 
between 'determinacy' and 'indeterminacy' is lost, so too is the distinction between 
'unambiguous' and 'ambiguous': either everything is ambiguous because there is nothing that 
can be tied down as the meaning of a piece of language, or nothing is ambiguous because all 
meaning in a piece of language arises from the reader's interpretive experience. Perhaps what 
a text may achieve is to highlight some of the ambiguities in the reader's interpretive strategy 
rather than revealing its ambiguities. Applied to the case of Qohelet, we would then have to 
conclude that the book is not itsetf ambiguous, but that a study of secondary material (Fish's 
Variorum in the essay 'Interpreting the VariorUM, 27, which addresses this issue) would reveal 
the ambiguities in the different approaches to it. It is true that a comparison of different read- 
ings of Qohelet reveals a great deal about the presuppositions of the readers, and that the book 
appears to 'mean' very different things depending on the interpretive strategy of the reader2s. 
However, this is not solely the result of interpretation: there is something in the 'marks on the 
page' which enables different readers to experience it differently, and our thesis is that the par- 
ticular 'marks on the page' of which Qohelet is made up encourage different responses more 
than other 'marks on the page' precisely because of their ambiguity. The point is that readers 
are experiencing 'it' differently, and Fish's theory gives no explanation of what 'it' might be: 
if intention, form, and the shape of the reader's experience are simply different ways of referring to (dif- 
tr cann ans ferent perspectives on) the same interpretive act, what is that act an interpretation q. I ot -wer 
that question (1976: 479; his emphasis). 
270itioal Inquiry, 2 (1976), pp. 478-485, reprinted in Newton, 1988: 235-240. 
28Thus Crenshaw states, 'It may be that in the last resort Qoheleth is a miffor which reflects the soul of the inter- 
preter' (1983: 51), and 'Research into the book also shows that it reflects the interpreter's world view' (1988: 47). 
Bolton makes a similar comment about Job in Semeia 19 (1981), Ae Book of Job and Ricoeur's Hermeneutics: 
'... something very important which is so often made too little of: that the history of comments on the book of 
Job exhibits more of the commentators than of the text itself as sense and reference' (1981: 87). 
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He maintains that nobody else can answer the question either, but acknowledges that 
'formalists try to answer it by pointing to patterns and claiming that they are available inde- 
pendently of (prior to) interpretation' (1976: 479). However, he goes on to point out that 
'These patterns vary according to the procedures that yield them, ' and this is amply illustrated 
in the formalist approaches to Qohelet which seem to reveal hugely varied patterns and struc- 
tures in the book. Nonetheless, 'the marks on the page' remain and the reader is constrained 
by them, however (s)he organises them, so that his/her reading must take them into account if 
that reading is to offer anything which can be recognised as an interpretation of Qohelet. It is 
with Fish's stated thesis that 'the proper object of analysis is not the work but the reader' 
(1972: 4) that we take issue, because if the focus is on the reader alone there ceases to be any 
real interpretation of a work, because there ceases to be anything which we can elucidate as 
'meaning'. This does not necessarily suggest that Fish is wrong, what it does indicate is that 
we have set ourselves a different task - perhaps that we have adopted a different interpretive 
strategy. 
1.2.4 ReaHtY and meaning 
Of the four elements in Abrams's diagram - artist, work, text and universe - the only 
one we have not yet explicitly addressed is the last, the 'universe'. The 'universe' contains the 
concepts or realities or 'things-in-the-world' that we term 'signifieds', which are named by the 
sounds or words or 'marks on the page' that we term 'signifiers'. Thus the concept of a tree, 
in Hawkes's example (1977: 25), is the thing in the 'universe' which is 'signified' by the word, 
or 'signifier', 'tree'. This 'universe', which we might also label 'reality', is divided by Long- 
man (1987: 1829) into 'historical events' and, of particular relevance to our thesis, 'theological 
ideas', and we might also include in the term the 'dynamic socio-historical context' in Haw- 
thorn's diagram. In the author-, text- and reader-oriented approaches to meaning which we 
considered above (with the exception of Fish who in this regard is very close to Structuralism 
and Deconstructionism, and ought properly to be counted among the Post-Structuralists), 
meaning is in some way a reflection of the 'universe'. Whatever the source of meaning, be it 
29See also Barton, 1984: 201. 
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authorial intention or textual form or reader's experience, it is worked out in relation to some 
concept of 'reality'. 
For Husserl, whose philosophy Hirsch follows in his author-oriented approach to litera- 
ture, language is an activity used to give names to meanings which we already possess. The 
language of a literary work, therefore, is simply the expression of a fixed meaning, and the 
task of criticism is to immerse itself in the 'world' of the text and to reproduce as accurately as 
it can the meaning that it finds there. Thus 'Criticism is not seen as a construction, an active 
interpretation of the work which will inevitably engage the critic's interests and biases; it is a 
mere passive reception of the text' (Eagleton, 1983: 59). 
However, if language is but a vehicle of meaning which can be passively absorbed, 
there must be some other source in which meaning resides and which gives to the phenomena 
the author records a meaning which the reader can receive. Husserl posits a system of 
universal 'essences', along similar lines to Plato's 'forms', which are given their meaning by a 
transcendental subject. These essences constitute part of the deep structure of human con- 
sciousness and it is such structures that Husserl's philosophy of Phenomenology claims to lay 
bare30. 
Where for Husserl language is the vehicle for a pre-existent meaning, for Heidegger - 
as also for the New Critics - it is language which pre-exists, because without language, he 
argues, we cannot conceive of meaning. As Eagleton explains: 
Heidegger does not think of language primarily in terms of what you or I might say: it has an existence 
of its own in which human beings come to participate, and only by participating in it do they come to be 
human at all. Language always pre-exists the individual subject, as the very realm in which he or she 
unfolds; and it contains 'truth' less in the sense that it is an instrument for exchanging accurate informa- 
tion than in the sense that it is the place where reality 'un-conceals' itself, gives itself up to our con- 
templation (1983: 63). 
'Meaning', in this respect, is reality as revealed by language - albeit a historical, existential 
'reality' rather than Husserl's ahistorical transcendent 'reality'. Meaning, then, is not truly 
30See Husserl (1964). Neither Plato nor Husserl equate this super-ego with God, but it is clear nonetheless how 
such an approach to religious literature could be appropriated by biblical criticism if God is the Transcendental by 
which and in which the meaning of biblical texts is to be found. If God pervades the deep structures of human 
consciousness, perhaps a text's meaning can be passively received by the reader without reference to the human 
author of the text, and perhaps even beyond that author's human ability to intend. The result of this line of 
reasoning, regardless of how we define the transcendental subject, is that meaning moves from the author to the 
'Author'. 
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found in the text itsetf; but in the 'reality' which it reveals. Moreover, the Author is 
reintroduced through the back door as Heidegger's contingent 'Being' (Dasein), which is our 
experience of the world in which we live3l. This contingent Being could not be equated with 
the God of orthodox theology, but it may be relevant to interpretation from the perspective of 
Process Theology32. 
Jauss's Reception Theory is greatly influenced by Gadamer's approach to hermeneutics. 
Gadamer, who was a student of Heidegger (who, in turn, was a student of Husserl -a 
pertinent observation because a thread of phenomenology can be traced through all three), 
developed Heidegger's concept of a contingent Dasein and insists on the historical nature of 
literary meaning33. As opposed to the New Critical exclusion of readerly input, Gadamer (and 
Jauss) insists that new meanings arise as the literary text passes from one cultural or historical 
context to the next, because it 'says' different things as the reader addresses different questions 
to it. Nonetheless, these different meanings which the reader perceives are still related to the 
historical horizon of the reader; and the reader's horizon is part of a continuing tradition con- 
necting the past and the present. Hence, as the reader interacts with the 'reality' of this tradi- 
tion, the 'universe' continues to be an important factor in the meaning of a text. 
Similarly, the 'determinate schemata' in Iser's theory reflect a reality which constrains 
the reader as (s)he fills in the gaps of indeterminacy to produce meaning. Iser addresses this 
issue specifically when, after identifying literature with fiction, he asserts, 'fiction is a means 
of telling us something about reality' (1978: 53), and adds that his approach focuses 
on two basic, interdependent areas: one, the intersection between text and reality, the other, that between 
text and reader, and it is necessary to find some way of pinpointing these intersections if one is to gauge 
the effectiveness of fiction as a means of communication (1978: 54). 
31 See Heidegger (1962; 197 1). 
32For views on 'Old Testament Interpretation from a Process Perspective' see Semeia 24, which has this as its 
title. In their introductory essay Beardslee and Lull write, 
A theory of interpretation may center upon one or more of several factors in the interpretive process: the 
world of reality with which the text deals, the author, the form of the text or the nature of language, and 
the reader of the text would be classical examples ... Most Old Testament interpretation from a process 
perspective has concentrated upon the first of these possible centers and has dealt primarily with a recon- 
ceptualizing of the transcendent God of the Old Testament in the direction of the process God of persua- 
sion (P. 1). 
33See Gadamer (1975). 
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This is the very point at which Fish's abnegation of Iser's distinction between determinacy and 
indeterminacy strikes. In true post-structuralist style, he challenges the legitimacy of Iser's 
assertion that there is a determinate world to which the language of the text refers: 
... the larger theory that stands behind Iser's pronouncements on merely literary matters [is] the theory by which the world itself is 'given' in a way that the world of literary (read fictional) works are not. It is 
only if the world - or 'reality' - is itself a determinate object, an object without gaps that can be grasped immediately, an object that can be perceived rather than read, that indeterminacy can be specified as a 
special feature of literary experience (1989: 78; his emphasis). 
Fish maintains that perception of the world, or reality, is always mediated by an interpretive 
strategy every bit as much as understanding of a literary text: in effect 'reality' is simply 
another text to be interpreted, and is no more a source of meaning than is any other text. 
1.2.5 The structure of meaning 
Structuralism shares Heidegger's (and Gadamer's) view of language as productive of 
meaning, but goes a step further (perhaps drawing Heidegger's philosophy to its logical con- 
clusion) by severing the link between language and reality. One of the basic tenets of struc- 
turalist literary criticism is the assertion that the link between the signifier and the signified is 
totally arbitrary. The meaning of a word (and by extension of a whole text) is therefore 
determined not by its arbitrary connection with reality or our conception of reality, but solely 
in relation to other words - that is to say that meaning is not 'substantial' but 'relational'. 
Structuralism, as its name suggests, is concerned less with the elucidation of meaning than 
with explanation of the structures which produce meaning. 
There are two planes on which the relationship between words can be determined, the 
'syntagmatic' and the 'paradigmatic' (or 'associative'). The 'syntagmatic' dimension explores 
how a word (or phrase, or sentence, or paragraph, or chapter, etc. ) relates to other words 
(phrases, sentences, paragraphs, chapters, etc. ) in a given text (or how a text relates to other 
texts within a given language) - what is often described as the horizontal plane34. Thus, in the 
sentence 
The cat sat on the mat. 
34See, e. g., Culler (1975: 13); Hawkes (1977: 26-28). 
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'cat' obtains its meaning from its relationship with 'the', which informs the reader that a par- 
ticular cat is in mind; 'sat', by which we know the action it performed; and 'on', 'the' and 
'mat', which together tell us where this action was performed by 'the cat'. It could still at this 
stage be argued that we know the meaning of all these words because of their connection with 
6reality': we know what mats and cats look like, and we can conceive of definiteness and 'on- 
ness . But according to structuralism this is a misconception. Our understanding of these 
words comes rather from their 'paradigmatic' relationship with other words in the overall 
structure of language (a 'synchronic' as opposed to a 'diachronic' perspective) - what is often 
termed the 'vertical plane'. Thus we know what the word 'cat' means in relation to and by its 
difference from other words such as 'dog', 'horse', 'cow', etc. Ibis is one particular 'code', 
which could be called the 'animal code', and other codes could be indicated for each of the 
other words in the phrase: 
paradig- 
matic syntagmatic - 
The cat sat on the mat 
a dog lay under a table 
one man settled below one roof 
MY bear reclined against MY chair 
your elephant stood above your shed 
Bob's lion lounged in Bob's grass 
this monkey sprawled over this bed 
that frog crouched beside that road 
etc... etc... etc... etc... etc... etc... 
Of course, this is grossly over-simplified. For example, 'the' could also be 'my', 'Bob's' and 
'that' all at the same time; 'cat' is distinguished from the other animals in the above code 
because it is distinct from most of them, but it could also be the source of a sub-code of 
hyponyms which might include 'lion, 'kitten' and 'tom-cat'; 'cat' could also be part of a code 
of 'things-which-might-have-sat-on-the-mat' which might include 'stool', 'book', etc., and 
which would subtly change the meaning of 'sat'; 'cat' is also defined in terms of its relation to 
such words as 'hat' or 'bat' (and 'sat' and 'mat', of course) and 'car' or 'can' - and so we 
could go on through all the words in the phrase. Thus each word is part of a veritable web of 
relationships with other words. Moreover, this is what may be called a 'major-pattern 
sentence, 35 whose meaning is little changed by adjusting one word, for example from 
35See Cotterell and Tumer, 1989: 191. 
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The cat sat on the mat 
to 
The cat sat on the table 
or 
The dog sat on the mat. I 
But the words in a 'minor-pattern sentence', which bear a specific meaning apart from the 
semantic structure of the string of words, relate to one another differently so that the meaning 
may be totally altered if one word is changed. Compare, for example, the phrase, 
Not on your life 
with 
Not on your bed! 
We might represent these relationships in this way: 
What this indicates is that the text is part of a closed system which is totally independent of the 
material world. The meaning of the text is therefore to be derived solely in terms of the inter- 
relations of the constituent parts of that closed system without any reference to the 'real' 
world. The role of the literary critic then becomes that of analysing this system to discover its 
rules and conventions, to discern the network of relations that produce meaning. Texts come 
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to have relevance only as instances of the overall structure of language36. 
What this means in practice is that the meaning of the text, which is usually sought by 
the reader, is ignored in favour of the structures of language, so that, as is commonly 
acknowledged, 'structuralism is a calculated affront to common sense' (Eagleton, 1983: 96). 
Olsen, in a book entitled The Structure of Literary Understanding (1978), criticises struc- 
turalism on precisely these grounds when he asserts that 'One objection to the view of the 
literary work as a semantic 'structural' unit is that this is simply not the way the reader sees it 
or un4erstands it' (p. 19). Ilis is also apparent in biblical structuralist criticism. A striking 
example is Jobling's analysis of Genesis 2-3 where Greimas's 'actantial schema' 
Sender )Objec )Receiver 
Helper ? Subject( ----Cpponent 
is used as the basis of analysis (1986b: 24). Jobling proposes the following actantial scheme 
for 'getting a man to till the earth': 
Yahweh )Tiller Earth 
I n, ( Yahweh 
Woman, 
Serpent 
However, he admits that, 
If one were to ask the average person literate in the Bible what happens in Gen. 2-3, the answer would 
probably be 'the fall' and 'the origin of sexuality and marriage' (i. e. 2: 18-25), in that order of impor- 
tance. No one senses that the text is about enabling vegetation by finding a gardenerl (1986b: 27; our 
emphasis) 
361n terms borrowed from Saussure's theory of linguistics, explained in his book Cours de Linguistique Generale 
(English translation by Wade Baskin, Course in General Linguistics, New York, 1959), the 'instance' is termed 
parole, and the 'overall structure' is termed langue. Hawkes explains these terms using an illustration of Saus- 
sure's: 
The distinction between langue and parole is more or less that which pertains between the abstract lan- 
guage system which in English we call simply 'language', and the individual utterances made by speakers 
of the language in concrete everyday situations which we call 'speech'. Saussure's own analogy is the 
distinction between the abstract set of rules and conventions called 'chess, and the actual concrete games 
of chess played by people in the real world. The rules of chess can be said to exist above and beyond 
each individual game, and yet they only ever acquire concrete form in the relationships that develop 
between the pieces in individual games (1977: 20-2 1). 
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In fact, for the average reader such a rendering of this passage is sheer nonsense37. 
Another example we might consider, which is particularly relevant to this thesis, is 
Loader's conclusion (1979: 132-3) to Polar Structures in the Book of Qohelet, in which he 
says, 
The conclusion of this study is that the literary face of the Book of Qohelet is determined by its polar 
structures, while the tension in these patterns can be explained by the overlapping of chokmatic and 
religio-historical developments (1979: 132). 
He then offers this scheme to illustrate his conclusion: 
W (ii) (iii) Uv) 
Ch. III Ch. V Ch. IV Ch. II, III 
Pole 
tension: hebel reaction own use of 
Contra-pole) tension tension chok- 
God solidarity matic forms 
and explains it thus, 'I have argued that (iii) is the cause of (ii), which in turn is the cause of 
(i). The relation between these is constantly shown and confirmed by (iv). ' 
The fact that he needs to considerably simplify this for his commentary (1986: 13) may 
serve to support Longman's, argument that structuralist criticism tends to be 'obscurantist' 
(1987: 49). In his commentary (1986: 132) Loader concludes, 'Over and over in the book we 
saw one pole of thought in tension with another. ' The outcome, and the message of the book, 
is then represented with this diagram: 
Pole A- emptiness, tension - Pole B I 
Make the most of an evil situation! 
Barton, however, maintains (1984: 130-1) that while 
At first sight one would have little hesitation in describing Loader's very original work as structuralist; 
and he himself stresses its interest in 'text-immanent' features rather than in the extrinsic, historical ques- 
tions with which traditional biblical methods deal [and] his 'polar structures' are clearly an avatar of the 
structuralists' 'binary opposition', and his charts are a familiar part of structuralist equipment ... [yet] it 
seems to me only in a very qualified sense that we can call this a structuralist study ... In spite of its 
structuralist terminology it does not depend in any way on a characteristically structuralist view of litera- 
ture; and it strikingly fails to share the structuralist indifference to authorial intention and to the historical 
37A further example would be Polzin's summary (1977: 75) of the message of Job with this mathematical type for- 
mula: 
F, (a): Fy(b) = Fx(b): Fa-l(y) 
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circumstances of composition. It is not necessarily the worse for that: but it is not structuralism in the 
strict sense. It merely adds structuralist ideas to the historical-critical tool-box38. 
This directly contradicts Jefferson's view (Jefferson and Robey, 1986: 92) that 
Structuralism is revolutionary because it can be adopted only as an alternative and not as an addition to 
traditional academic habits. It cannot be incorporated as a handy extra methodological tool to be re- 
sorted to when all else fails. 
However, Loader's book does illustrate how structuralism may be used in conjunction with 
other literary techniques to explore the text in greater depth. While structuralist criticism, in 
its strict sense, is simply the study of structures and does nothing to elucidate 'meaning' in lit- 
erature, the 'close reading' of the text that it involves, its emphasis on paradigmatic as well as 
syntagmatic study, and the attempt to discern structure in the relation of a text's constituent 
parts, all make a structuralist approach to the text worthwhile because it may assist the inter- 
preter to discern possibilities for meaning. In this sense it may well be used as a 'handy extra 
methodological tool'. 
1.2.6 The deconstruction of meaning 
One of the greatest benefits of structuralism for literary criticism is the development of 
new literary theories in reaction to it. Deconstruction is one of the most intriguing of these 
developments. In its most basic form (as proposed by Derrida39) deconstruction, like struc- 
turalism before it, denies both authorial intention and reader response a role in determining the 
meaning of a text - the statement for which Derrida is probably best known is 71 Wy a pas de 
hors-texte' ('There is nothing outside the text'). Deconstruction presupposes structuralism, but 
where structuralist criticism confidently builds up structures and systems, deconstructionist 
criticism overturns them by showing their internal contradictions. As Culler (1982: 219) 
writes, 
38Barton goes on to offer his own 'structuralism-as-theory' treatment of the book. He says, 
we could sketch a treatment of Ecclesiastes that adhered more closely to the pure structuralist gospel 
without offering a new interpretation of it at all. We could begin by merely stating the data with which 
any interpretation whatever has to cope, and then analysing what the process of interpretation involves 
(1984: 131). 
39Gray (1984: 61) suggests that 
Many of the ideas of deconstruction originate in three books by the French philosopher Jacques Derrida, 
all of which were published in France in 1967 and have been translated into English with the following 
titles: Speech and Phenomena (1973), Of Grammatology (1976) and Writing and Difference (1978). 
Rorty (Eco, 1992: 101) maintains that Derrida and de Man are the two people who give prestige to deconstruction. 
Rorty himself is more in line with Fish, and describes himself as a 'pragmatist'. 
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deconstruction arrives in the wake of structuralism to frustrate its systematic projects ... [it] shatters their 
'faith in reason' by revealing the uncanny irrationality of texts and their ability to confute or subvert 
every system or position they are thought to manifest. Deconstruction, by these lights, reveals the 
impossibility of any science of literature or science of discourse and returns critical inquiry to the task of 
interpretation. 
Deconstruction is, then, the ultimate in exclusively text-based literary criticism because it seeks 
to explore all the implications of the text on their own merit, and employs the presuppositions 
underlying the text to thwart its own purposes. It is, in this regard, the logical result of the 
task which the New Critics set themselves: disinterested study of the text itself. 
As a philosophy, deconstruction examines the hierarchies that make up social structures 
and indicates how these hierarchies can be reversed and how the social framework (or the 
'deep structures' of society which structuralism claims to disclose) is disrupted as a result. 
Derrida (1977: 236) draws attention to some simple examples of these hierarchies, or 'opposi- 
tions', in which the first term is seen as prior: 'good before evil, the positive before the nega- 
tive, the pure before the impure, the simple before the complex, the essential before the 
accidental, the imitated before the imitation, 40. He then argues that all metaphysicians 'from 
Plato to Rousseau, from Descartes to Husserl' have proceeded on the basis that the first term 
in each opposition is 'simple, intact, normal, pure, standard, self-identical', and the second a 
'derivation, complication, deterioration, accident, etc. ' But if these hierarchies are reversed, 
the whole system that is founded on them is called into question. Culler (1982: 88) employs 
the example of 'cause and effect' to illustrate how such a reversal is achieved: 
If the effect is what causes the cause to become a cause, then the effect, not the cause, should be treated 
as the origin. By showing that the argument which elevates cause can be used to favor effect, one 
uncovers and undoes the rhetorical operation responsible for the hierarchization and one produces a sig- 
nificant displacement. If either cause or effect can occupy the position of origin, then origin is no longer 
originary, it loses its metaphysical privilege. 
When applied to literature, deconstruction involves showing how a text undermines the 
philosophy it asserts by reversing the hierarchical oppositions on which its* arguments rely. 
Rather than seeking unity in the text - which is the usual goal of exegesis, of Qohelet as much 
as of any other text - deconstruction probes the text to tease out the stress points where it will 
400ther hierarchies in our society which might be very interesting to explore further include male/female (to 
which Culler - 1982: 43-64 - devotes a very interesting and provocative section of his book, and which Jobling - 
1986b: 40-43 - also touches on although with considerably less force than Cullerl), white person/black person, 
employed/unemployed, employer/employee, heterosexual/homosexual, etc. 
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burst open and reveal readings which contradict the supposed ground of the text. In Barbara 
Johnson's words (1980: 5), it is 'the careful teasing out of warring forces of signification 
within the text'. By focusing on these points in the text, deconstruction allows the text to 
speak with several contradictory voices rather than trying to squeeze all its constituent parts 
into one univocal ýreading as previous literary theories have done. It explores all the logical 
implications of the language used in the text, and to achieve this Derrida asserts that 'the motif 
of homogeneity, the theological motif par excellence, is what must be destroyed' (1981: 64). 
Also, where interpretation generally attempts to determine what is the core of the text and 
tends to rely on distinctions between the central and the marginal, the essential and the inessen- 
tial, deconstruction reverses these hierarchies so that the implications of the whole of the text 
are allowed to speak out, regardless of their relation to the supposed core4l. 
In this sense deconstruction is also a logical progression from the study of ambiguity in 
literature, because it seeks to explore the implications of 'any verbal nuance, however slight, 
which gives room for alternative reactions to the same piece of language' (Empson, 1953: 1). 
It also shows the ultimate futility of a solely text-based approach to meaning in literature: by 
drawing out all the implications of the language of a literary work (at least this is the goal - it 
is, however, an impossible undertaking), deconstruction reveals endless possibilities for the 
meaning of a piece of language42 and makes clear the need for an interpretive strategy to fix 
something that can usefully be described as the 'meaning' of a text. In other words, if it is 
meaning we seek, the text itself is not enough to provide that meaning. 
41Clines's chapter 'Deconstructing the Book of Job' in Mat Does Eve Do to Help? (1990: 106-123) is an exam- 
ple of the application of deconstruction to biblical studies. Clines relates the practice of deconstruction to readerly 
concerns when he says: 
When a text has been deconstructed, what happens next? This is a question not often raised by profes- 
sional deconstructionists, who tend to believe in a never-ending spiral of deconstructions, but it is a 
pressing question for many other readers, who cannot bear too much dizziness and nausea (1990: 12 1). 
He suggests: 
What sustains a book's life beyond its deconstruction is its rhetoric, that is, its power to persuade beyond 
the bounds of pure reason, its ability to provoke readers into willing its success even beyond its deserts 
(1990: 121). 
See also J. D. Crossan, Cliffs of Falls: Paradox and Polyvalence in the Parables of Jesus (New York: Seabury, 
1980); Semeia 23 (1982), entitled Derrida and Biblical Studies; P. D. Miscall, 7he Workings of Old Testament 
Narrative (Philadelphia: Fortress, 1983); and G. Aichele, Jr., 7he Limits of Story (PhiWelphia: Fortress, 1985). 
42Culler (Eco, 1992: 120-1) argues that deconstruction 
stresses that meaning is context bound -a function of relations within or between texts - but that context 
itself is boundless: there will always be new contextual possibilities that can be adduced, so that the one 
thing we cannot do is to set limits. [His emphasis] 
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Essentially, deconstruction, like structuralism, is a philosophical discipline which 
explores the philosophical systems on which social structures are built: structuralism seeks to 
elucidate these systems, while deconstruction seeks out the flaws to show how these systems 
are self-contradictory. The end results of both disciplines are therefore philosophical rather 
than literary in the same way that psychoanalytical and Freudian theories of literature tend to 
psychological ends, and Marxist theory tends to socio-economic or political ends. Of course, 
the same criticism could be leveled at historical criticism - does it tell us more about history 
and society than it does about the text? 
But, again like structuralism, deconstruction can be 'a handy extra methodological 
tool', providing it is part of a broader methodology which enables the reader to make sense of 
the text. Its probing into the presuppositions on which the text is based gives insight into what 
the ground of the text is, and even if these hierarchies are finally re-established, a greater 
understanding will have been achieved of how they operate and what alternatives might be pos- 
sible. Moreover, the plurivocity of the text which deconstruction reveals opens the text to the 
possibility of different readings and prepares the way for a reader-oriented approach to the 
text. 
1.3 Interpretive strategy - meaning and ambiguity 
It should be clear from the above discussion that the meaning of 'meaning' can no 
longer (if it ever could) be taken for granted. Nor, it seems, can it be taken for granted that 
the literary critic's task is to elucidate the meaning of literary texts: arguments about what a 
literary critic ought to do will, no doubt, continue for a long time (probably as long as literary 
criticism is practised43), as also will arguments about what are proper goals of biblical 
criticism44. However, this thesis sets out specifically to study the possibilities for interpreta- 
tion of Qohelet, not necessarily with the aim of finding a single unified meaning, but rather 
with the goal of exploring the range of possible meanings of the book. The particular empha- 
43AIthough some scholars seem to suggest that post-modernism is 'the end of literary criticism'. See, e. g., 
Spanos (Newton, 1988: 199) and Culler's criticism of Rorty (Eco, 1992: 117-20). 44See, e. g., the conclusion in Barton (1984: 198-207); Morgan & Barton (1988), particularly chs. 8,9 (pp. 269- 
296); and Eco (1992), which focuses on the proper goals of literary criticism. 
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sis will be on the ambiguities of the book, and how they encourage the reader to play an active 
role in determining meaning. We shall explore in what ways the book is ambiguous, and con- 
sider whether the text readily lends itself to radically different interpretations - and whether 
this might have been intended by the author. This is a new approach to the book which does 
not seek to deny the value of previous approaches, but rather seeks to explore how the active 
involvement of the reader in the production of meaning might increase our appreciation of this 
difficult book. Rather than attempting to squeeze Qohelet into a univocal mould, as has been 
done previously, this thesis will explore something of its plurivocity, because it seems that any 
univocal reading strains under the pressure of other voices crying out to be heard. It will be 
shown that this book, more than most biblical books, is susceptible to different readings 
depending on the approach of the reader - specifically because much of the text is ambiguous. 
It will also be suggested that this may be a deliberate technique adopted by the author 
(although the possibility is not ruled out that some of the ambiguity has resulted from editorial 
activity, errors in the transmission of the text, or the difficulty of trying to interpret the text at 
some two thousand and more years distance, with little knowledge of its cultural setting). 
However, while there is a greater focus on the role of the reader than is usual in bibli- 
cal interpretation in general45 and study of Qohelet in partiCUlar46, both author and universe 
will also be considered as important in determining the meaning of the text. The reason why 
this approach has been adopted is because this is how readers usually address the book: they 
come to the text with the express purpose of discovering what it means - but they also come to 
it with their interpretive strategy already in place, and this affects their reading whether they 
like it or not, and whether they realise it or not; they also seek to discover what the author 
intended when (s)he wrote the text, and how that meaning relates to the universe as they know 
it, and - so far as they can determine - as the author knew it. To this end, Qohelet will be read 
as it is found in its canonical form. This does not deny the value of historical critical 
approaches to the Bible, nor does it imply an acceptance of Childs's canonical criticism. 
Rather it acknowledges the fact that historical criticism is an endless task which produces few 
4513ut see, for example, Clines (1990), and McKnight (1985), especially ch. 5 (pp. 115-134), and McKnight 
ý 1988). 
613ut see Good's (1978) approach to Qohelet 1: 1-12. 
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definitive results, and the reader or commentator can never be one hundred percent certain of 
the origin and development of any biblical text, least of all Qohelet. The issue of editorial 
additions to, or emendations of, the text will be considered from time to time, however, 
because it may appear to any reader that some parts of the text seem unlikely to have come 
from the hand of the 'implied author' of the bulk of the text. But this can be, and often is, an 
easy way to avoid tackling certain tensions in the text and for the most part this thesis will 
address the text of Qohelet as it is found in BHS: we shall explore how difficult passages might 
be understood - even when they appear grammatically incorrect or semantically incoherent or 
incomplete - rather than searching for possible emendations. It is noteworthy that there are a 
number of such passages whose interpretation has an important bearing on how the whole book 
is understood: it is also noteworthy that commentators have translated such passages very dif- 
ferently depending on their understanding of the book as a whole. This is a key element in the 
ambiguity of Qohelet. 
In the reading of any text some parts of that text will be foregrounded and others 
marginalised and perhaps our approach is similar to deconstruction insofar as we shall explore 
the margins to show how centralising the margins of one reading may produce a very different 
reading where the central aspects of the first reading themselves become marginalised. 
However, it will be demonstrated that in Qohelet what is centred and what is marginalised 
depends very largely on the interpretive strategy of the reader47, and that the ambiguity of the 
text encourages the reader to choose what should be central and what should be marginal. 
It will not be accepted that Qohelet can be read however the reader wants to read it. 
The reader is constrained by what can be discerned from the text of authorial intention, and 
47Fish would maintain that such is the case with any text: if that were true, then our case still stands on the 
grounds that the process of foregrounding and marginalising may be more obvious to the reader in Qohelet than it 
is in other texts. From this perspective ambiguity has particular interest because it helps the reader to appreciate 
the process that occurs all the time in reading: if the reader perceives a word, phrase, sentence, paragraph, chapter 
or complete text as ambiguous, he or she may also be aware of the processes whereby he or she decides how to 
resolve the ambiguity. McKnight (1988: 2234) addresses this issue when he writes, 
Readers assume that a text makes sense as a linguistic and literary unit and intuitively use their linguistic 
and literary competence in the process of actualization. When ambiguity arises, a reader becomes con- 
scious of the process that is being followed ... In the processing of the text, then, the reader will 
discover 
that the text (intentionally and unintentionally) does not (indeed, cannot) make explicit all that must be 
known to make sense of the text. [His emphasis] 
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also by the structure and determinate schemata within the text4g. Fish is right to argue that the 
structures we find and the determinate schemata we reveal - and also, no doubt, the authorial 
intention we discern - will all depend to some extent on the way we approach the text, or the 
questions we address to it. Nonetheless, there are marks on the page, and they do more 
readily lend themselves to certain patterns than to others, and they do reflect certain 'realities' 
or aspects of the universe more than others, so that a reader has the right to expect an inter- 
pretation to reflect certain textual, realistic and authorial norms. This thesis will also, there- 
fore, explore the possibility of setting up objective criteria by which to assess the validity of 
different interpretations of the text. Moreover, there are undoubtedly possible interpretations 
relevant to a late twentieth century reader which could not have been intended by the author 
some two thousand years and more previously. For this reason, the distinction between 
'meaning' and 'significance' may be employed to distinguish between the meanings which are 
embodied in the text, and the significances which arise as a later reader gives voice to those 
meanings in terms which are appropriate to his or her situation. Nonetheless, it must be 
realised that latent meanings in the text can only ever bear meaning for the reader as they are 
given a contemporary significance, and hence the distinction between meaning and significance 
is not always so easily drawn. By meaning, then, we shall indicate that which a reader may 
discern of what could have been meant by the author - so far as we can determine from the 
text itself in conjunction with our knowledge of the possible provenance of the book (by which 
we acknowledge our debt to historical criticism). Latent meaning is given voice as the reader 
addresses the text from her/his unique perspective, but also within the constraints placed on 
her/him by what she/he can discern of what the author might have intended - in this instance, 
as indeed in most others, mostly from the text itself49. 
48To this extent we agree with Eco (1992: 40) when he says, 'What I want to say is that there are somewhere 
criteria for limiting interpretation. ' He continues (1992: 65), 'the internal textual coherence controls the otherwise 
uncontrollable drives of the reader. ' 49The opening words of the conclusion to Morgan and Barton's Biblical Interpretation, sub-titled 'texts, authors, 
and readers' (1988: 269-70), offer a useful summary of the approach, or interpretive strategy we have adopted: 
A text has no life of its own. It 'lives' only as an electric wire is alive. Its power originates elsewhere: 
in a human author. There is another point of comparison: however powerful the author's act of creation, 
the text lies impotent until it also comes into contact with a human reader. Only then can the human 
power, imagination, and intellect carried by the marks on a page strike a light, communicate warmth, or 
give a nasty shock. 
The medium itself is important, and determines how much of the source's power is communi- 
cated. Old wires can give unreliable service and cause accidents. But it is the source that gives the wire 
its potential for illumination or destruction. Without this, there is no live wire. Once this is present, 
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Of the various approaches to the meaning of literary texts which we considered above, 
this thesis is probably closest to the Reception Theory/Reader Response Theory of Wolfgang 
Iser. It assumes that there is something in the text which to some extent determines meaning, 
and this is largely the result of authorial activity. However, the reader is required to actualise 
this meaning, and in so doing he or she fills in the indeterminacies of the text according to his 
or her interpretive strategy (conscious and, mostly, unconscious5O). In the case of Qohelet, 
the reader is given a major role because so much of the text is indeterminate due to its 
ambiguities. 
'Ambiguity' will be understood as those aspects of the text - be it a word, phrase, 
sentence, or longer piece of text, including the whole book - whose indeterminacy requires the 
reader to fill in the meaning in order for a coherent reading to be produced. However, the 
scope of this ambiguity will be limited precisely by what we can discern of the determinate 
schemata in the book. Thus only those ambiguities will be considered important which require 
the reader's active participation in the production of a coherent reading of the whole book - 
although more minor ambiguities will be noted in passing. This means that we have chosen to 
define 'ambiguity' in a way that is useful to the purposes of our thesis and meaningful to those 
who read it, and perhaps by so doing we may be accused of restricting the ambiguous nature 
of the term5l. Of course, we have also chosen to pin down the meaning of 'meaning' so that 
it fulfils a useful purpose and also can be clearly understood by those who read this thesis. On 
however, those at the receiving end are in control. It is they who decide what to do with the powerful 
resource they possess - whether and how to use it. They have all power in their hands. 
... [Howeverj for all the emphasis which 
literary criticism now places on the reader, common 
sense continues to look for the grammatical meaning of the text, on the assumption that this usually cor- 
responds to the intention of the writer. Even after two generations of emphasizing the text at the expense 
of the author, the natural instinct is to ask what the speaker or writer intended. 
50The importance of this observation was brought home by a remark overhead at a recent SOTS conference (sum- 
mer, 1994): David Clines, in informal discussion following a series of lectures on Feminist Criticism, made a 
remark to the effect that all biblical readings, whether by men or women, are from a male perspective, unless they 
are consciously otherwise. 51We certainly use the term more restrictively than, e. g., Page (1985: 13), who says, 'I propose to use 
Ambiguity, capitalized to indicate the whole metaphysical view, as an umbrella term for the three [diversity, 
change, polyvalencel, and for the conditions which they create. ' As a result, she argues (1985: 32) that 
'Everything we experience - humanity and its artefacts, animate and inanimate nature - is ambiguous' [our empha- 
sis]. It is also more restrictive than Empson (1953: 1) who says, 'I propose to use the word in an extended sense, 
and shall think relevant to my subject any verbal nuance, however slight, which gives room for alternative reac- 
tions to the same piece of language. ' 
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both counts there may be those who would find us culpable, but we plead our case on the 
grounds that unless these terms are carefully defined they may cease to serve any useful critical 
purpose, rather signifying whatever the interpreter wants them to signify regardless of how 
they are understood by his or her readers. 
In order to appreciate the importance of the ambiguities in Qohelet, then, we ought first 
to explore the determinate schemata in the text - in true New Critical fashion to seek some 
objective criteria - against which the ambiguities may be set. It is to this task we turn in the 
following chapters. 
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CHAPTER 2, The Overall Structure of Qohelet 
In an oft-cited passage from his nineteenth century commentary, Canticles and 
Ecclesiastes, (English translation by M. G. Easton, 1877), Delitzsch writes about Qohelet: 
'All attempts to show, in the whole, not only oneness of spirit, but also a genetic progress, an 
all-embracing plan, and an organic connection, have hitherto failed, and must fail' (p. 188)1. 
This is a view which has been shared by many commentators since Delitzsch2, and is also 
prevalent in recent studies of Qohelet3. However, despite Delitzsch's warning, there have 
been many attempts to delineate a definitive structure to the book4, and this trend, too, is to be 
found in recent studies of Qohelet5. There is a huge range of quite diverse structures pro- 
posed, and, as Whybray advises, 'The very wide divergence of scholarly opinion on this ques- 
tion should warn the interpreter of the need for caution' (1989b: 19). The point is well- 
illustrated by comparing six very different outlines of the supposed structure. 
2.1 Examples of suggested overall structures for Qohelet 
2.1.1 Loader's polar structures 
Loader provides our first example. In his book Polar Structures in the Book of Qohelet 
(1979) Loader sets out, in structuralist fashion, to show 'that the literary face of the Book of 
Qohelet is determined by its polar structures' (1979: 136)6. The supposed contradictions in the 
book, which have so exercised the minds of its commentators7, do not present a problem to 
Loader: 
ICited, for example, in Galling, 1932: 277; Wright, 1968: 314; Loader, 1979: 4; Caneday, 1986: 31; Ogden, 
1987: 11; Michel, 1988: 10; Whybray, 1989b: 44; de Jong, 1992: 107. 
2Wright provides a useful list of such commentators (1968: 314). 
3See, for example, Eaton (1983: 48-51); Viviano (1984: 80); Ogden (1987: 11-13); Crenshaw (1988: 34-49); 
Whybray (1989a: 17-22); Fox (1989: 155-62); Murphy (1992: lv; 1993: 128-30). 
4Again Wright (1968: 315-7) offers a useful summary of outlines of the books structure suggested pre-1968. Also 
useful in this regard is Ellermeier's study (1967: 131-41), and for more up to date resum6s see Schoors (1982: 91- 
8); Crenshaw (1988: 34-49); Michel (1988: 2145); and Murphy (1992: xxxv-xli). 
5See, for example, Loader (1979: 112); Lohfink (1979: 267-9; see also the commentary, 1980); Rousseau 
(1981: 209-15); Bergant (1982: 227); Caneday (1986: 34); Murphy (1988: 128); Brown (1990: 196-8); de Jong 
ý 1992: 108). 
Loader's polar structures, and the extent of his 'structuralism', are discussed in the previous chapter. 
717or a summary, see 'Excursus 1: Approaches to the Contradictions in Qohelet' in Fox's book entitled Qohelet 
and His Contradictions (1989: 19-28). Ellul's sub-section entitled 'Contradiction as an Essential Principle of 
Qohelet' (1990: 3942) provides another perspective. See our comments in the conclusion to this thesis. 
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Excepting the epilogue, not a single palpable contradiction can be found in the book. The 'contradic- 
tions' that caused the rabbis so much brain-racking and that can be eliminated so skilfully by critics are 
nothing other than intended polar structures (1979: 133). 
The study of these polar structures leads Loader (1979: 112) to propose the following overall 
structure for the book of Qohelet: 
1: 1 Heading 
1: 2-11 Prologue 
1: 12-2: 26 Worthlessness of wisdom Self-introduction 
3: 1-9 Eventualities of life (let) 
3: 10-15 Labour without product let 
3: 16-22 The inhuman human. let; formulary conjunction 
4: 1-3 The inhuman human formulary conjunction 
4: 4-6 Labour without product formulary conjunction 
4: 7-12 Labour without product formulary conjunction 
4: 13-16 Worthlessness of wisdom ' motif of the eventualities 
4: 17-5: 8 Talk and silence 
5: 9-6: 9 Worthlessness of wealth 
6: 10-12 Talk and silence motif of human ignorance 
7: 1-4 Life and death motif of wisdom/folly; tob 
7: 5-7 Worthlessness of wisdom tob-formulation 
7: 8-10 Talk and silence motif of wisdom/folly; tob 
7: 11-14 Worthlessness of wisdom tob 
7: 15-22 Worthlessness of wisdom introductory formula with tob 
7: 23-8: 1 Worthlessness of wisdom introductory formula with tob 
-8: 2-9 Political power(lessness) 
8: 10-15 No retribution formulary introduction 
8: 16-17 Worthlessness of wisdom ignorance of hakamim 
9: 1-10 No retribution hakamim (v. 1); ignorance 
9: 11-12 
9: 13-10: 1 
Worthlessness of wisdom 
Worthlessness of wisdom 
10: 2-7 Worthlessness of wisdom 
10: 8-11 Worthlessness of wisdom 
10: 12-15a Talk and silence 
10: 16-20 Talk and silence 
11: 1-6 Risk and assurance 
11: 7-12: 8 Carpe them 
12: 9-14 Epilogue 
2.1.2 Lohrink's palindrome 
Lohfink (1979: 267-9) proposes a very different structure when he studies Qohelet as an 
example of a Greek palindrome, the structure of which he represents thus: 
1,2f Rahmen 
1,4-11 1. Kosmologie 
1,12-3,15 11. Anthropologie 
3,164,16 111. Geselischaftskrifik, erster Ted 
4,17-5,6 IV. Ethik des refigiosen Verhaltens 
5,7-6,10 V. Geselischaftskritik, zweiter Ted 
6,11-9,6 VI. Ideologiekrifik 
9,7-12,7 VIL Ethik 
12,8 Rahmen 
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He claims authority (1979: 269) for this structure because, 
Diese Disposition ist, wie die bisherigen Anmerkungen zeigen, aufgrund objektiver Hinweise im Text 
selbst erkennbar, wobei im einselnen natürlich größere oder geringere Sicherheit erreichbar ist. [Our 
emphasis] 
Lohfink regards Qohelet as highly influenced by Greek literary style, and explains the sup- 
posed contradictions in the book as the result of a diatribe in which negative statements are set 
up as an 'Aunt Sally' so that they can be knocked down by positive affirmations. 
2.1.3 Rousseau's cycles 
Rousseau (1981: 209) makes a similar claim to Lohfink's 'objectivity' when he states, 
Notre intention West pas d'imposer, mais bien de dhgager une structure, la structure du texte, et cela au 
moyen d'indices litt6raires trouvis dans le texte. [Our emphasis] 
Rousseau also divides Qohelet into seven parts with framing passages at beginning and end8. 
However, his seven inter-connected 'cycles', each of which ends with what he terms 'le grand 
refrain' (1981: 213) that urges enjoyment, divide the book quite differently from Lohfink's 
seven sections (1981: 213): 
AI Confession du roi Salomon (1,12-2,26) 
B II Le sage ignore le dessein de Dieu en g6n6ral (3,1-13) 
III Le sage ignore ce qui arrivera apr6s la mort (3,14-22) 
C IV Mceptions diverses et exhortations (4,1-5,19) 
v Mceptions diverses et exhortations (6,1-8,15) 
B' VI La faiblesse du sage (8,16-9,10) 
C, VII D6wptions et exhortations (9,11-11,10) 
The refrain, Rousseau claims, 'fait ressortir le caract6re optimiste de Pensemble de Poeuvre' 
(1981: 217). 
The frame within which the cycles are enclosed is in the form of a chiasmus: 1: 1 Rous- 
seau regards as the title (A), 1: 2-3 as the theme (B), and 1: 4-11 as the prologue (C); 12: 1-7 
forms an epilogue (C), 12: 8 is a restatement of the theme (B'), and 12: 9-14 is a redactional 
note to balance the title (A'). It should be noted, though, that while Lohfink and Rousseau 
both propose a frame round the body of the book, they disagree on precisely which verses con- 
stitute that frame. We might compare the divisions proposed by these two commentators thus: 
8Rousseau, nevertheless, expresses approval of Loader's work: he concludes his article by saying, 'A notre point 
de vue, le livre de Loader reste pr6cieux surtout & cause des nombreuses p6ricopes dont il a UuM avec soin la 
structure' (1981: 217). 
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Lohfink (1979,1980) Rousseau (1981) 
frame 1: 1-2 1: 1-11 
section/cycle 1 1: 4-11 1: 12-2: 26 
section/cycle 2 1: 12-3: 15 3: 1-13 
section/cycle 3 3: 16-4: 16 3: 14-22 
section/cycle 4 4: 17-5: 6 4: 1-5: 19 
section/cycle 5 5: 7-6: 10 6: 1-8: 15 
section/cycle 6 6: 11-9: 6 8: 16-9: 10 
section/cycle 7 9: 7-12: 7 9: 11-11: 10 
frame 12: 8 12: 1-14 
From this comparison it may be noted that only once do the two divide at the same verse: at 
the end of the first section for Lohfink, while it concludes the opening 'frame' for Rousseau. 
2.1.4 Wright's numerical patterns 
Wright (1968: 313) quotes Plumptre's comment on Qohelet that, 'It comes before us as 
the sphinx of Hebrew literature, with its unsolved riddles of history and life' (Plumptre, 
1898: 7), and claims that, at least so far as the structure of the book is concerned, he has solved 
'the riddle of the sphinx'9. Wright is unashamedly New Critical in his approach, although he 
recognises the importance also of authorial intention: 
The New Criticism in its pure form is of course a reaction to other schools of criticism and needs to be 
balanced by them, especially (for our purposes) whenever it exhibits a tendency to view as secondary the 
meaning the author intended to give to his work (1968: 317-8). 
The value of the New Critical approach for Wright is that it offers 'what we might call an 
objective method' (1968: 318) - precisely what was claimed by Lohfink, and is implied in 
Rousseau's article. However, Wright's 'objective' methodology produces results which differ 
significantly from those of his predecessors and later writers like Lohfink and Rousseau. In 
his first article (1968), he divides Qohelet into three parts according to different phrases mark- 
ing the end of the sections within those three parts: the sections in 1: 12-6: 9 all end '(vanity 
and) a chase after wind'; the sections in 7: 1-8: 17 all end 'not find out/who can find out'; and 
the sections in 9: 1-11: 6 all end 'do not know/no knowledge'. 1: 12-6: 9 is 'Qoheleth's Investi- 
gation of Life', while 6: 10-11: 6 is 'Qoheleth's Conclusions', and the verses at the beginning 
and end form a frame round these two central parts of the book, although it should be noted 
9See Wright's three articles 'Ile Riddles of the Sphinx: the Structure of the Book of Qoheleth' (1968), 'The 
Riddle of the Sphinx Revisited: Numerical Patterns in the Book of Qoheleth' (1980), and 'Additional Numerical 
Patterns in Qoheleth' (1983). 
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that this frame differs from both Lohfink's and Rousseau's. In his two later articles Wright 
supports his earlier findings by reference to intricate numerical patterns he finds in the book. 
This is the outline he presents of Qohelet in view of these findings (1980: 49; 1983: 34): 
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Title (1: 1) 
Poem on Toil (1: 2-11) 
Double introduction (1: 12-15) 4 18 
(1: 16-18) 3 
I. Qoheleth's Investigation of Life (2: 1-6: 9) 
Study of pleasure seeking (2: 1-11) -1 
Study of wisdom and folly (2: 12-17) 6 -111 
Study of the fruits of toil 
one has to leave them to 
another (2: 18-26) 9 -93 
one cannot hit on the right 
time to act (3: 1-4: 6) 28 
the problem of a "second 
one" (4: 7-16) 10 
one can lose all that one 
J 
accumulates (4: 17-6: 9) 29 
II. Qoheleth's Conclusions (6: 10-11: 6) 
Introduction (6: 10-12): man does not know what 
God has done, for man cannot find ou t what is 
good and he cannot find out what comes after. 
A. Man cannot find out what is good for him to do 
Critique of traditional wisdom 
on the day of prosperity 
and adversity (7: 1-14) TT 
on justice and wickedness (7: 15-24) 10-46 
on women and folly (7: 25-29) 5 
on the wise man and the king (8: 1-17) 17 93 
B. Man does not know what will come after him 
man does not know his time (9: 1-12) -1-2 
Man does not know what will be (9: 13-10: 15) 21 
He does not know what evil 
will come (10: 16-11: 2) 7 441 
He does not know what good 
will come (11: 3-6) 41 
Poem on Youth and Old Age (11: 7-12: 8) i2 - 18 
1 
Epilogue (12: 9-14) 6 
[ 
6 Epilogue (12: 9-14) 
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Wright (1983: 42-3) has such confidence in his methodology that he concludes his third article: 
The discovery of the rationale behind the smaller numbers of the book and the discovery of their use in 
the systematic fashion as well confirm beyond doubt that the sub-sections of the book proposed in Table 
I [reproduced above] are, indeed, the divisions that the author intended. There are in all three quite 
independent sets of indices of structure which converge in the book: the repetitions of ending formulae 
described in our 1968 article, the numerical patterns built on hebet = 37 described in our 1980 article, 
and the systematic use of numbers obtained from additive series described above. Can one any longer 
seriously propose that dividing the book on the basis of the repetitional ending formulae is wrong? If 
one still insists that it is wrong, one is also going to have to say that the two quite independent numerical 
patterns contained in the verse-count of the units so obtained is the result of pure chance and coincidence. 
"Ilie odds of that being pure chance must be an astronomical figure, and the judgment that all this is 
chance would seem to have a credibility rating approaching zero. [Our emphasis] 
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This passage is quoted at length because Wright's article has had a major impact on recent 
studies of Qohelet. Whether or not they accept the basis of his arguments, most major studies 
of the book now take them into accountIO. Certainly consideration should be given to the evi- 
dence Wright amasses in support of his argument, but, particularly in a book which displays a 
tremendous variety of literary techniques including abundant repetition and chiasmic structur- 
ing (some of which we will examine below) great care ought to be exercised not to twist the 
evidence to fits one's own scheme. Such is the case in Wright's articles where even the basic 
proposition about 'repetitional ending formulae' upon which the whole structure is built uses 
ending formulae (consisting of phrases that are common in the book whether they occur at the 
end of a section or not) which do not occur at the end of the sections they are supposed to 
demarcate. This is the case in both of the 'introductions' (1: 12-15 and 1: 16-18); and the sec- 
tion 'on women and folly' (7: 25-29). But more critical is the fact that however useful a for- 
mal approach to the text may be (and Wright has selected only a few of many formal aspects 
of the text that could be used in delineating its structure on which to develop his theory), it is 
1OWright himself points out in his second article the varied response his initial article engendered (1980: 39-43). 
Perhaps among the most noteworthy responses is that of Murphy, who in 1958 wrote 
'No one will ever succeed in giving a satisfactory outline of the contents of the book. Any schematic 
outline superimposes upon the meditation of Coheleth a framework that he certainly never had in mind', 
but in 1988 he seems to have done a complete about turn: he writes in his commentary on Qohelet, 'the analysis 
here will adopt the outline proposed by A. Wright, with only slight differences' (1988: 128; cf Murphy, 
1992: xxxix), because 
These and other numerical patterns indicated by Wright can hardly be dismissed as coincidental, and thus 
they form a strong argument for a structure that goes beyond content and thought divisions (1988: 128). 
Caneday contends that 'Though one may not agree with all the details of Wright's analysis, there are grammatical 
indicators which suggest his general divisions' (1986: 34), and Brown's article specifically 'provides further evi- 
dence to corroborate Wright's basic thesis and outline of the book' (1990: 196). However, Schoors comments, 
'Ce plan s6duisant appelle dependant quelques remarques critiques. On constate d'abord que les formules finales 
ne sont pas toujours trýs nettes: elles sont formul6es de mani&e diff6rente et ne se trouvent pas toujours exacte- 
ment A la fin de la p6ricope... ' (1982: 97); Kidner warns that 'with a writer so fond of using repetitions and catch- 
phrases it is all to easy to find matching expressions to construe as "inclusions" or section-markers; and under this 
rigid scheme the book appears to lose something of its vitality and range' (1985: 109); Ogden maintains that 'the 
theory is built upon such an arbitrary use of evidence that one cannot take it seriously' (1987: 12); Crenshaw 
argues that 'in the long run even such clever analyses as Wright's numerology must stoop to manipulation in order 
to make the results correspond to the theory' (1988: 47); Michel suggests that 'Der Leser starrt auf die Ergebnisse 
von WRIGHT wie ein ungläubiger Zuschauer auf das Kaninchen, das ein Zauberer gerade aus seinem Zylinder 
geholt hat' (1988: 38), and 'So dürfte es höchst fraglich sein, daß die Ergebnisse von WRIGHT, wenn sie stimmen 
sollten, wirklich eine von Qohelet selbst beabsichtigte Gliederung zutage gefördert haben' (1988: 39); Whybray 
contends that 'his analysis falls victim to the same kind of subjectivism as ... others: his formal patterns do not in fact convincingly correspond to the themes which he proposes as thematically characteristic of the various sections 
into which he has divided the book' (1989b: 43); and Fox notes, 'Wright claims to have solved the Riddle of the 
Sphinx. But perhaps there is no riddle, no hidden structural code to be "cracked% The book does not progress in 
an organized fashion from start to finish but rather wanders about, finally leading back (in 12: 8) to the starting 
point' (1989: 157). 
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of little use if it does not reflect the sequence of ideas: Wright's division of Qohelet hides 
rather than elucidates the tremendous inter-weaving of themes which occurs throughout the 
book. This comes across clearly in the introduction to Wright's first article where he claims 
(1968: 313-4), 
When these patterns are taken as indicating the framework of the book and when that framework is 
brought to the material as an overlay as it were, there emerges out of the apparent disorder a straightfor- 
ward presentation of a very simple theme, albeit somewhat reduced in content from what has previously 
been seen as the message. 
While the book may divide between the first III verses and the second I 11 verses, and 
certainly the masora parva at 6: 10 indicates the halfway point, there is no clear break between 
'Qoheleth's Investigation of Life' in the first half and 'Qoheleth's Conclusions' in the second: 
investigation certainly continues into the second half, and conclusions are expressed in the 
first. While chs. 7,8 do tackle the theme 'man cannot find out what is good for him to do', 
they address a much wider range of issues, and this topic is not confined to these two chapters 
- and the same applies to 'man does not know what will come after him' in chs. 9,10 and the 
first half of ch. 11. Moreover, the uneven division between, for example, the short section on 
the 'study of pleasure seeking' in 2: 1-11 (which may effectively summarise the passage) and 
&one can lose all that one accumulates' in 4: 17-6: 9 (which certainly does not) is decidedly 
unhelpful so far as delineating the thematic structure of the book is concerned. 
Wright has nothing new to add to the debate about contradictions in Qohelet. The 
structure he claims to perceive does nothing to explain the obvious tensions in the book, and 
they are passed over in one sentence (1983: 39) thus: 
most of the 'orthodox' lines in the book, which stand in some tension with other lines and have, there- 
fore, led commentators to appeal to multiple authorship, are not in tension at all, if one simply reads the 
lines as quotations from traditional wisdom which Qoheleth rejects, qualifies, or agrees with only par- 
tially. [Our emphasis] 
No justification is offered for this position, and no attempt made to explain how the reader is 
to discern what is quoted material and what is original when there is no marking of quoted 
material. Indeed, due to the diverse views expressed in Qohelet, it would be possible, by 
adopting this method, to present a case for quite opposite interpretations depending on which 
parts were considered as 'original' and which as 'quoted'. As Fox points out in his excursus 
on 'Approaches to the Contradictions in Qohelet' (1989: 19-28), 
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The quotation hypothesis, as it has been used throughout the history of Qohelet-exegesis, too quickly 
becomes a magic wand for the easy - and illusive - elimination of difficulties, making significant com- 
plexities disappear in the process (1989: 26). 
2.1.5 Ellul's woven texture 
Ellul, by sharp contrast to Wright, admits, (1990: 34) '1 have now become thoroughly 
convinced that Qohelet follows no logical coherent plan, nor does he treat a different question 
in each part'. He claims, rather, to 'find a deliberate dispersal of some twenty central 
themes, ' such that "Mroughout the book the thoughts relate to each other from within 
variegated sections' (1990: 35). However, while Ellul would doubtless deny that he undertakes 
to delineate the structure of Qohelet, this is precisely what he does when he describes in the 
book 'a kind of woven texture rather than a logical plan, ' which has 'a texture ... like that of a 
complex variegated piece of cloth' (1990: 36). 'Mree particular themes stand out (1990: 38): 
Vanity Wisdom God 
12 - 18 
2: 1-1 
0-2-12-19 
2: 20-234------- 
2: 24-26 
3: 1-8 
3: 9 
3: 10-17 
3: 18-22 
4: 1-16 
5: I-7 
5: 8- 17 
5: 18-6: 2 
6: 3-12- 
7 19 -25 
726-29 
--- 
81-9 
-- 8: 104 -------- 
13 
I 
9: 2-6 
7 -10 
----- - 
9: 11-18 
10: 1-201 ---------- -- 
--0,11: 1-12 :7 12: 8! ------ -- -- 12: 9 
12: 10-13 
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The two themes of 'vanity' and 'wisdom' dominate from the outset, and, 'They contradict 
each other' (1990: 36): 
Wisdom is subjected to vanity, truel But wisdom also constitutes our only weapon against vanity. We 
witness a kind of debate between wisdom and vanity. On the one hand, wisdom demonstrates the vanity 
of everything, but is itself vanity. On the other hand, vanity loses its sharpness and bitterness, since the 
wise person has passed beyond all vanity (1990: 36). 
The theme of God, however, is also central, but 'at the same time present[s] us with an addi- 
tional contradiction' (1990: 37). Indeed, for Ellul the contradictions are an essential element, 
if not the essential element, in the book, which 'guide us to a point where we must recognize 
the true character of human existence, and not just its reality: human existence is essentially 
self-contradictory' (1990: 39). This suggests a close parallel with our thesis: ambiguity is an 
essential element of Qohelet precisely because human experience presents so many 
ambiguities. 
2.1.6 De Jong's observation and instruction complexes 
De Jong provides our final example of an attempt to find a definitive structure to the 
book of Qohelet. He claims (1992: 114) that 'Structuring by means of a distinction between 
observation and instruction parts and by means of association and opposition determines the 
character of the book'. On this basis he proposes this structure for the book (1992: 108): 
1.1 introduction 
1.2 motto 
1.3-4.16 observation complex 
4.17-5.8 instruction complex 
5.9-6.9 observation complex 
6.10-7.22 instruction complex 
7.23-29 observation complex 
8.1-8 instruction complex 
8.9-9.12 observation complex 
9.13-12.7 instruction complex 
12.8 motto 
12.9-14 epilogue 
He acknowledges that these sections are not so clear-cut as the diagram suggests because the 
borders between sections are not distinct and instruction is found in observation complexes and 
observation in instruction complexes. But, 'What matters ... is the density of these types of 
texts' (1992: 108), and de Jong amasses stylistic and semantic evidence to support the divisions 
he proposes. On this basis he argues that 'the content of the book oscillates between observa- 
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tion and instruction, ' and 'this structure offers a meaningful division of the content of Qohelet 
... [because] it offers a better grip on the content of the book' (1992: 112). He notes that the 
use of the first person predominates in the observation complexes, while advice and admoni- 
tions are concentrated in the instruction complexes (1992: 109). Ile word hebel appears most 
often in the observation complexes where it is used almost exclusively in conclusions 
(1992: 109-10); and similarly the enjoyment textsIl are found in these sections, which casts 
them in a particular light - that is to say, they are not a call to enjoyment at all, but an obser- 
vation that it is good to enjoy life if one has the opportunity to do so (1992: 110-11). 
However, de Jong sees 'human labour' as the central theme in the observation complexes, and, 
he says, 'The conclusion is obvious: human labour is in vain (hebeo. This central insight 
summarizes Qohelet's observations concerning labour' (1992: 113). The instruction com- 
plexes, in which Qohelet advocates 'a wisdom of caution' (1992: 113), form the response to 
this observation. 
2.2 Determinate schemata and different structures 
These six commentators provide six very different proposals for the overall structure of 
Qohelet, each purporting to be solidly founded on 'determinate schemata' (e. g., Loader's 
'polar structures'; Lohfink's 'palindrome'; Rousseau's 'cycles'; Wright's 'numerical patterns'; 
Ellul's 'woven texture'; and de Jong's 'observation and instruction complexes') which the 
writers find in the text itself, and which, presumably, are accessible to any competent reader. 
Moreover, these six are by no means exhaustive - many other examples could have been given 
of proposed structure, or lack of structure, in the book (see note 4). 
Kidner (1985: 109) is right to warn that 'with a writer so fond of using repetitions and 
catchphrases it is all to easy to find matching expressions to construe as "inclusions" or 
section-markers. ' To illustrate how readily the text of Qohelet lends itself to different struc- 
tures according to which aspects of the text are considered and what is centralised, we will 
present in the next chapter a chiasmic pattern which is not intended to be definitive (though we 
II De Jong lists 2: 24-26; 3: 12-13; 3: 22; 5: 17-19; 8: 15 and 9: 7-10 as the enjoyment texts. This is a very impor- 
tant thread which runs through the book. It will be considered in more detail below. 
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believe the evidence for it is at least as good as the evidence for Wright's structure), but rather 
will show how a convincing argument can be raised, using formal and thematic indices uithin 
the text itseýf, to indicate a structure which cuts across the divisions proposed particularly by 
Wright12, but also those suggested by Loader, Lohfink, Rousseau, Ellul and de Jong. 
12See, e. g., Wright's claims that 'it is generally acknowledged that the book gets underway in 1,12' (1968: 320); 
'What in turn is clear from the 93/93 pattern is that there is also a break in the book at 2: 1 and 11: 6' (1980: 47), 
and 'It is clear from the way in which the groups of series are distributed that 2: 1-6: 9,7: 1-8: 17, and 9: 1-11: 6 are 
each distinct and integral sections for the author' (1983: 37). 
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CHAPTER 3, A Proposal for the Structure of 1: 4-2: 26 
SECTION A iol words 
Part I repetition in nature' (1: 4-8a) 54 words 
overlap (1: 8a) 
Part II repetition in the human realm' (1: 8-11) 54 words 
inclusio: 'generations/ages come and go, 
SECTION B 
Author's self-introduction (1: 12) 
Part I 'what is done under the sun/under heaven' (1: 13-15) 
11113121 
"MR1 
Part II Centre - 'wisdom & knowledge' (1: 16-18) 
Part III 'pleasure' (2: 1-3) 
111111nx 
"Virl 
inclusiot search by wisdom of what is done under heaven' 
SECTION C- CENTRE: the height of human achievement (2: 4-10) 
SECTION B' 
Chiasmus: theme 'wisdom & folly' 
'131"21 (2: 11) 
"ITUDI (2: 12) 
311H* (2: 12) 
IIIXII (2: 13-14a) 
'MYTI Centre - *wise & foolish die alike' (2: 14b) 
"MMI (2: 15a) 
(2: 15b-16) 
"Mat7l (2: 17) 
'13=tl (2: 18-19) 
inclusio: 'the work at which one works under the sun', and 
mr my-n hm hn 
138 words 
94 words 
138 words 
SECTION A' 101 words 
Introduction: 'despair over work under the sun' (2: 20) +2 
Part I futility of work for selfish ends' (2: 21-23) 45 words 
Part II 'goodness of God's gifts, (2: 24-26) 45 +2 words 
inclusio: 'wisdom & knowledge' 
3.1 Defence of the proposed structure 
Our proposal assumes that 1: 1-3 is an introductory passage which announces the author (or, 
more likely, the supposed author) and some of the major themes of the bookl: 
IA number of commentators also take these verses as introductory: see especially Rousseau (1981: 201,213), for 
whom it is essential to his theory of the structure of 1: 4-11 and also of the whole book that these are introductory 
verses. See also, e. g., Lohfink (1979: 267-268); Ogden (1987: 27-30); Crenshaw (1988: 48,55-61); Whybray 
(1989: 30,34-38); Brown (1990: 197). Others regard v. 3 as part of the poem from 1: 3-11: see, e. g., Schoors 
(1982b: 99,115); Caneday (1986: 34); Murphy (1988: 128). Others take v. 2 along with this section - e. g., Barton 
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v. 1 Superscription introducing Qohelet, the supposed author 
v. 2 'Motto' introducing the key word ý1,1 
v. 3 Key question arising from v. 2 introducing key words and phrases - 111711, ýny and VIZt. 1 211111 
The structure of the rest of the first two chapters may then be represented thus: 
A 1: 4-11 
B 1: 12-2: 3 
c 2: 4-10 
B' 2: 11-19 
A' 2: 20-26 
Although A' and B' are each one verse shorter than A and B, the balance of this structure 
becomes apparent when the number of words in each section is taken into account (remember- 
ing that the versification was imposed on the text by the MasoreteS2, so may not be an accurate 
guide to the original structure. Wright's theory is dependent on verse divisionS3): 
A 1: 4-11 (101 words) 
B 1: 12-2: 3 (138 words) 
c 2: 4-10 (94 words) 
BI 2: 11-19 (138 words) 
A' 2: 20-26 (103 words) 
The structure gains further support from the distribution of first and third person verbs: in sec- 
tions A and A' third person verbs predominate, while in B, C and B' there is an over- 
abundance of first person singular verbs as well as first person singular pronominal suffixes: 
A 1: 4-11 primarily 3rd person (101 words) 
B 1: 12-2: 3 primarily I st person (138 words) 
C 2: 4-10 primarily I st person (94 words) 
B' 2: 11-19 primarily I st person (138 words) 
A' 2: 20-26 primarily 3rd person (103 words) 
The distribution of first person verbs and pronominal suffixes also displays a chiasmic 
structure corresponding to the pattern outlined above. The number of first person verbs rises 
from 0 in A, to 13 in each of B4, CS and B'6, then falls to 3 in A'7. The chiasmic pattern 
(1912: 46,69); Loader (1979: 112); Bergant (1982: 231); Mulder (1982: 153); Eaton (1983: 50); Wright (1983: 34); - 
and yet others regard the whole of 1: 1-11 as a unit - e. g., Ellul (1990: 38); Leopold (1952: 25). 2This is discussed, e. g., by Wfirthwein in 7he Text of the Old Testament, ch. 2. 3Wright argues, 
The conclusion is ineluctable that the units which we call verses are original to the book, that the author 
and editor were counting them and constructing the text on numerical patterns and that Qoheleth 
announced his patterns in the inclusion in 1: 2 and 12: 8 (1980: 47). 
(1: 12), 'JI313 (13), "JIVI (14), 11121 (16), lrbll, 'I (16), "MOTI (16), MITIN (17), '71711 (17), VITV (2: 1), 
'UMN (1), IJI*ItX (2), "JIVI (3), MKIN (3). 511511M (2: 4), "JI1132 (4), "AY03 (4), '011'stVY (5), IrIYU3 (5), IIIVY (6), 1113171 (7), 13103D (8), IYII" (8), IJ15"11 (9), 
'ri-Dol'i (9), '3153H (10), vyn (10). 
6,11,3b (11), 'nýny (1), IJI'3! D (12), IrIVI (13), IJIY'I' (14), IJI'InX (15), )jj? iDn (15), vrI131 (15), ljmtV (17), '1107 (18), 1=13H (18), InLmy (19), non (19). 7, rjj2t) (2: 20), 131"MY (20), IrIIXI (24). 
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becomes clear when the percentage is measured of first person verbs in the total number of 
words in each section: 
A 1: 4-11 0.0 % first person verbs 
B 1: 12-2: 3 9.4 % first person verbs 
C 2: 4-10 13.8 % first person verbs 
BI 2: 11-19 9.4% first person verbs 
A' 2: 20-26 2.9 % first person verbs 
The results are even more dramatic when we look at the number of first person suffixes. The 
number of first person suffixes rises from 0 in A, to 9 in B8, and 19 in C9, before dropping 
back to 910 in B', and to 2 in A'11: 
A 1: 4-11 0.0 % first person suffixes 
B 1: 12-2: 3 6.5 % first person suffixes 
C 2: 4-10 20.2% first person suffixes 
BI 2: 11-19 6.5 % first person verbs 
A' 2: 20-26 1.9 % first person suffixes 
The pattern of third person verbs and suffixes, also offers support to the theoryl2: 
A 1: 4-11 19 third person verbs and suffixes13 
B 1: 12-2: 3 12 third person verbs and suffixes14 
C 2: 4-10 10 third person verbs and suffixes15 
B' 2: 11-19 16 third person verbs and suffixes16 
A' 2: 20-26 23 third person verbs and suffixes17 
8,2ý (1: 13,16,16,17; 2: 1,3,3), 12)ý (1: 16), "It72 (2: 3). 
917" (2: 4), 15 (4,4,5,6,7,7,8,8,9), 13D5 (7,9), IrMorl (9), 131Y (10), '125 (10,10), 'Iýty (10,10), '11? 5ri (10). 
1017yt (2: 11), 'T (11), '135 (15,15), 13'1121 (15), '1537 (17), "M37 (18,19), I-InK (18). 
11125 (2: 20), IM (25). 
120f course, if the frequency of occurrences of third person verbs is measured rather than the actual number, it is 
actually higher in C (10.6%) than in B (8.7%), though still lower than B' (11.6%) and markedly lower than A 
18.8 %) and A' (22.3 %). 
3Verbs: MIT (1: 5), X3 (5), 5DII (8), 372trl (8), M5W (8), '11,1 (9), IVII (9), ItV373 (9), ItVyl (9), vm, (10), '-11.1 
(10), (10), I'm (11), (11), I'm (11). 
Suffixes: IMIM (1: 5), 11312120 (6), 1331M (7), 0,15 (11). 
14Verbs: -ItY3 (1: 13), IrI2 (13), VY3 (14), 5DII (15), 5011 (15), 71IN (16), 'IXI (16), 1101, (18), 1101, (18), It7y' 
(2: 3). 
Suffixes: 12 (1: 13), 0.11"11 (2: 3). 
15Verbs: MIn (2: 7,7,9,10), 11.1 (7), Mity (9), *XtV (10). 
Suffixes: U. '13 (2: 5), U. 173 (6), 0,173 (10). 
16Verbs: Ity (2: 11), M131 (12), IMV37 (12), ol"111? l (14), 131171 (15), 11DO3 (16), 111n, (16), oltV373 (17), (18), 
(19), tft' (19). 
Suffixes: TNVY (2: 12), 1121Y (14), ION'13 (14), MýD (14), V112H (18). 
17Verbs: IýMY (2: 21), 5ty (21), 13311, (21), IZV (23), 5DMI (24), MV (24), (24), 5DXI (25), V1,11 (25), IYU 
(26,26). 
Suffixes: IýMy (2: 21), 13 (21), 12331, (21), 117511 (21), 15ty (22), 1.15 (22), IM" (23), Way (23), 135 (23), VD3 
(24), 1? M'Y (24), 113B5 (26). 
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This is enhanced if we consider all non-first-person-singular verbs and suffixes. In this case 
we should add one imperative verb and one first person plural suffix to Als, and two impera- 
tives and one second person suffix to B19: 
A 1: 4-11 21 non-first person singular verbs and suffixes 
B 1: 12-2: 3 15 non-first person singular verbs and suffixes2O 
C 2: 4-10 10 non-first person singular verbs and suffixes 
BI 2: 11-19 16 non-Ist person singular verbs and suffixes32 
A' 2: 20-26 23 non-first person singular verbs and suffixes 
The distribution of perfect verbs displays a similar chiasmic pattern to the one shown 
above. 6 perfect verbs are used in A21,15 in B22,20 in C23,16 in B'24, and 10 in A'25: 
A 1: 4-11 6 perfect verbs 
B 1: 12-2: 3 15 perfect verbs32 
C 2: 4-10 20 perfect verbs 
B' 2: 11-19 16 perfect verbs3: Z 
A' 2: 20-26 10 perfect verbs 
Although the use of imperfect verbs does not show the reverse pattern for the whole of the two 
chapters, it does do so very effectively for the three middle sections: 
A 1: 4-11 9 imperfect verbs26 
B 1: 12-2: 3 8 imperfect verbS27 
C 2: 4-10 0 imperfect verbs 
BI 2: 11-19 8 imperfect verbs28 
A' 2: 20-26 3 imperfect verbs29 
It is a feature of all these comparisons, seen clearly in the graphs on the next page, that the 
final section, A', to a greater or lesser extent disrupts the pattern. This is an important obser- 
vation, to which we shall retum. 
18'IXI and 133Dýt (both 1: 10). 19, mý, owl, and #1203H (all 2: 1). 20These numbers raise the question whether an extra non-first-person-singular perfect verb has been added to B', 
or one omitted from B. Or is this, perhaps, seeking too neat a pattern! On the other hand, the distribution of 
non-first-person-singular verbs and suffixes shows a decrease of 6, followed by a decrease of 5, followed by an 
increase of 6 followed by an increase of 7- which gives a very neat pattern. The same, however, cannot be main- 
tained for the distribution of perfect verbs. 21ri-11 (1: 5), M3 (5), - wrl (9,10,10), -ItVY3 (9). 
,j (1: 12), IYU13 (13), sitVY2 (13), Jill (13), TIM"I (14), VY3 (14), IT1131 (16), 1. *11,1 (16), ImUlsi (16), 11"1 
J16), MKI (16), VITTI (17), 'JIMM (2: 1,2), III'M (3). 
.1 (2: 4), 23, j, 5.11. '111133 (4), 1, nY03 (4), IJIVY (5,6,8), 111YU3 (5), 1311312 (7), 711,1 (7,7,9,10), I'M (7), 111030 (8), 
'n5n (9), 'nnurl (9), -Iny (9), 15mv (10), 'JI57H (10), 'nym (10). 24,, n, 3b (2: 11), Itay (11), r, 5ny (11), (12), I. NVY (12), IrIVI (13), "ily"11 (14), "T1172H (15), IrI=? I (15), 
(15), MVI (16), IJIMtV (17), #IVY3 (17), IjMtV (18), V15W (19), IriMn (19). 25,111.1t) (2: 11), lj*ty (20), ItMY (21), ýMy (21), 3DO (23), 7MV (24), (24), 9211191 (24), IrI2 (26,26). 265ZI, (1: 8), Y-ItM (8), M5nn (8), '11.11 (9), nty, (9), -Inx, (10), I'm (11,11), rrrr (11). 275ZI, (1: 15,15), iMIN (17), 11011 (18,18), MD02H (2: 1), MWIX (3), Ity, (3). 28MI. 1, (2: 12), M112" (14), '131179 (15), riln' (16), U1112H (18), M1,14 (18,19), 050, (19). 29,3111, (2: 21) , 
52MI (24,25), Chn, (25). 
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These graphs show clearly the chiasmic structure which these statistics suggest, with the excep- 
tion of the imperfect verbs in A'30. The chiasmus is most clearly shown in these graphs for 
the middle three sections, which corresponds with the perfect balance in terms of the number 
of words in these sections, and this helps to define the central section which we will consider 
next. The graphs give the clear impression of an increase in first person completed action 
towards the centre and a decrease away from the centre, along with a corresponding decrease 
in non-first person incomplete or continuing action towards the centre and an increase away 
from it. This correlates with the thematic development in these sections. 
3.1.1 2: 4-10, the centre 
The central part of this chiasmus is the key to the whole structure and is, so far as we 
are aware, a division which has not previously been noted. Thematically, it describes the 
deeds undertaken by Qohelet in his search for pleasure. These deeds are specifically men- 
tioned at the start of 2: 4 where Qohelet says ltýYt '12*11,1 (picking up on '11*11M in precisely 
the same form in 1: 16), and the rest of the section up to the next occurrence of the verb ý-7131 
3()The importance of plural nouns is discussed below. If the technically plural nouns 13D5 and MV15M and the dual 
nouns are included, the distribution is thus: 
A 1: 4-11 5 plural nouns 
B 1: 12-2: 3 10 plural nouns 
C 2: 4-10 19 plural nouns 
B' 2: 11-19 6 plural nouns 
A' 2: 20-26 6 plural nouns 
However, if these are removed, the pattern is more consistent with what we have observed for other grammatical 
forms: 
A 1: 4-11 4 plural nouns 
B 1: 12-2: 3 8 plural nouns 
C 2: 4-10 16 plural nouns 
B' 2: 11-19 4 plural nouns 
A' 2: 20-26 2 plural nouns 
The reverse pattern is observed in B, C and 13' for singular nouns, particularly if ýD is removed and ON'*X added 
in which case there are 42 singular nouns in each of B and 13' and 17 in C. 31rly-11 -jnZrj %1ý1 t3ývyj-ý. V 13ný MI'l-WN-52 ý. V MMM IM01,11 121511M in 1: 16 and 'OrMOT11 'Irb-ill 
')ý . nnzn IN C*Vrrm '2M5 
52n in 2: 9 illustrate well the danger of too readily treating similar phrases 
as inclusios for sections of this book where there are so many repeated phrases that could be used in this way. 
These two very similar verses could be taken as the inclusio to a section with the phrase 123ý 210 PIT-IN 
V. 71 'IVM ITIM precisely at the centre (76 words either side). The first half would introduce the task, the second 
describe Qohelet's deeds as part of that task. However, exactly the same purpose might be served if the equally 
similar verses 1: 14, nin MY-11 51-150.1 nani Vintri rinn ifunt irtym-5-n-nm IM-1, and 2: 11, -523 13H '131121 
ftvrl linrl 11-1r), I'MI rin my-11 53'. 1 5Z-1 11VY5 1r1tMYV 5=21 IT 1t7YV ItYn, are taken as the inclusio of a 
passage with 'ItY? 3 1315'11,1 precisely at the centre (I 10 words either side). However, it is our contention that 
these divisions are not so convincing as those we have suggested either on a thematic basis, nor on a linguistic 
basis. 
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in v. 9 catalogues these deeds using a series of first person verbs: '111"tay (vv. 5,6,8)32, '71,111 
(v. 4), '121YM (vv. 4,5), "T1131p (v. 7), 1YI03D (v. 8), lrbll (v. 9) and '711001,1 (v. 9), and the nega- 
tives 13*3M Xý and (v. 10). These are all verbs portraying increase and abundance, 
and this theme is continued by such words as n-112D (v. 7), (v. 7), 1*10 (v. 8) and 11113Yri 
(v. 8), and the repeated use of ýD (vv. 5,7,9,10,10,10,10). The abundance is also emphasised 
by the great number of plural nouns used in this passage: ltvyn, 01212 and O'n"In in v. 4; 11131 
and U1011D in v. 5; 311713 and C313Y in v. 6; 0112y, 111MV and 111.1-'122 in v. 7; and 01Dýn, 
2112"M9 Y11-17j, MIMI and 111"TV in v. 8. Indeed, the description is of superlative 
abundance because it is twice stated that the increase is greater than any previously experi- 
enced in Jerusalem (v. 7,9). Perhaps this is intended as an initial response to the question in 
1: 3, V=j-n Nun ýWV *ny-ý= WTXý particularly in view of the repeated use of 
in 2: 10. 
The catalogue of deeds can be divided into two halves, thus: 
-)tyn 93*-lim (intro. ) 
C31,212 lrrn 
trwo 'rlym 
'llyVal tro-l-im nal -sirty 
EPSY rMly ly, E311D jllj"? Vj* 131? 3 MY12 11, fvy 
in-nm nimm tr-my (centre) 
In '11? 2 611,773 t3l I 
t*7jr112 Iniv ýn 112,111 
1113"773oll t3l*3 3*1012,171 90D t3l 
Plltl 177i C3'7X', l 112 31111Y211 III-IVI t3l-IVJ 
"rinnn gm mývrrn lný ý. Dn Irmorn lný-Ill (conc. ) 
The item in the list where the first person verb is not followed by 11ý (for no obvious reason, 
although it is included in some manuscripts) marks the centre33. Moreover, there is a further 
change at this point: in the first half when the masculine and feminine plurals both occur, the 
feminine always precedes the masculine. This is reversed in the second half. The three lines 
beginning with "Nt7y show this most clearly because they are otherwise very well balanced: 
32jt is notable that there are three third person verbs from the root "Ifry in each of B and B' with no first person 
verbs from this root, while in C there are three first person verbs from *ItVy with no third person verbs from the 
root. 
331t is noteworthy that while the item at the centre of the list omits 'ý, as also does the introduction, in the con- 
clusion it is delayed to the very end of the verse. This serves to place even greater emphasis on a word to which 
attention is already drawn by its use eight times previously in the passage. 
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11"T -ýn TY 0112 'Irlyt2al VIDITITI Mal )rl. )tvy 
)SY nnis -ly.? trin m-po.. * MIT MD12 'rvy 
rilivi 1117i MIMI '32 milyril nrl -I ano -911, ty 
The second half of v. 8, however, should be noted: it contains three plurals which start with a 
feminine plural followed by a masculine plural which in turn is followed by a second feminine 
plUral34. Perhaps this indicates the end of the list. 
The two halves also illustrate in different ways the increase which they describe. The 
first four items fall into two balanced pairs, but the second in each pair is one letter longer: 
t3,,, nl ,ý-,. n, an 
131VID ý 'rim 
ry tril -myumlworm riln 1ý 1111t7y 
01,237 nnix 11371, t3fin 11117m* Ern rm-1: 1 "ý nrt37 
In the second half the items in the list, and the conclusion as well, also increase in terms of let- 
ters: 
in nipa t3l 1ý 
mývrrm In5 Irv ýnln -, ý rrrl -. 11-in 
tmýn rlýlul mral gom t3l 1ý '1103D 
1111VI WiV MUM 132, nII337111 111-IVI 0-11V 1ý IYI-ItY 
,ý -I-my vann gm tftrrm nný ýDn 'llmoull 215-ill 
Moreover, they increase by one word - including the item at the centre of the list: 
rilz -11321 rilribvl 13,12Y lln, 1317 5 
Im -1172 -131"212 5 wrl 6 
C35VI-In 3D5 rnlý 5on 11,11 Mlin 7 
r113"'In"ll 09Dýn 2*101 : 1111 non t3l 5 non 8 
rilivi Ilv trim"i '133 Y111337rll rilItel 0,11V )ý -Onfry 19 
')ý mmy 'Imn gm 13ýM*113 '11Dý 01,1610 
ýDn lormol. 11 '76-111 10 
The four clauses in v. 10 decrease in length in a similar fashion: 
trin "rbxx Xý 'ry *KV -lvm ýnl 7 
nrinty -ýmn -31M Illy3n 6 
, 5ny rinv 5 
15? ZY -ýnn 1125ri 5 
The emphasis in these verses is very much on the fact that this abundance is for 'me'. 
The self-interest is emphasised by the use nine times of ', ý in the section (vv. 4,4,5,6,7,7,8,9), 
341n the second half of v. 5 there is one actual plural, M. M. In the second half of v. 6 there are two plurals, Win 
and D"337 - but 31117M* may be designed to look like a plural. In the second half of v. 8 there are three plurals. 
Tbus increase is portrayed in yet another way. 11111P is especially noteworthy because it only appears as a mas- 
culine plural elsewhere (Mic 1: 16; 2: 9; Cant 7: 7). 
so 
in addition to the other first person terms we noted above. This is an important observation 
because ', ý occurs only once more in Qohelet (12: 1), and is one of the features which sets this 
section out from those which precede and follow it. The emphasis on the first person is 
enhanced by the prolific use of the yodh, usually preceded by a hireq which gives the T sound 
of the first person ending. The yodh occurs in every word in v. 4, and twice in '121"32 (and also 
the three occurrences in this passage of "YVVY and in "YVIX117). It then appears 6 times in each of 
vv. 5,6; 11 times in v. 7; 9 times in v. 8; 7 times in v. 9; and 11 times in v. 10. Thus 53 of the 
94 words in this section contain at least one yodh. 
While in v. 4 the hiphil 'Tý11,1 is used to indicate that Qohelet brought about great 
works, by v. 9 it is personal greatness that is indicated as the hiphil form is dropped from the 
verb ý11 (although it is retained in '121=17,11). Thus, following on from v. 3, (s)he sets out to 
perform great deeds, presumably on the pretext of seeing U"Mil '122ý 210 but ends up in 
self-congratulation because (s)he claims to be greater than any predecessor in Jerusalem. The 
catalogue starts with productive, creative activity, but progresses to describe things acquired 
purely for the pursuit of pleasure - probably concluding with sexual 'pleasure. The develop- 
ment is gradual, but after the realisation at the end of v. 7 that Qohelet has more than anyone 
before him/her in Jerusalem, the remaining items in the list entail acquisition for hedonistic 
pleasure only and no acts of creativity. It is notable that the verb '111'10Y changes its meaning 
by v. 8: in vv. 5,6 it describes creative deeds, in v. 8 it indicates acquisition and loses any dif- 
ference to "ITT112 and '11103D. Does this, perhaps, signify that the pursuit of wealth and pleasure 
has destroyed any creativity with which the author may have set out? 
Besides the unity of theme which we demonstrated above, this section is marked out by 
important words which do not occur in these verses. Thirteen of the twenty-nine occurrences 
of 13N in Qohelet are in sections B and B' (1: 12,16,16; 2: 1,11,12,13,14,15,15,15,18,18), but 
there are none in C. which is used six times in B and B' (1: 14; 2: 1,11,15,17,19), is 
absent from C, as is Pnji which occurs eight times in B and B' including, 
notably, once in 2: 3 and once in 2: 11 which are directly either side of the middle section 
(1: 9,13,14; 2: 3,11,17,18,19). 'Me phrase M"I MY'll, which appears four times in B and 13' 
(1: 14,17; 2: 11,35), is also absent from C. There are fourteen words from the root 1=1 in B 
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and B' (1: 13,16,16,17,18; 2: 3,12,13,14,15,16,16,19,19) and only one is found in C, while 
and ý= appear just outside this passage at either end in 2: 2 and 2: 12, and 2: 3 and 2: 12 
respectively. The verbs 'IM-I (1: 14,16; 2: 3,13), nnx (2: 1,2,15), "111 (1: 16; 2: 15) and Y"r 
(1: 17,2: 14), which are important verbs in terms of the author's observations and the conclu- 
sions he draws from theM35, occur in both B and B', but are absent from C. By contrast, ol"I"I 
(2: 7,7,7,9,10), and slt7y (2: 5,6,8)36 are the main verbs in C. Also in these seven verses there 
are eighteen words which occur nowhere else in the book (the highest concentration of such 
words apart from 12: 1-7), while in B and B' there are only seven such words37. 
These statistics are shown by the use of graphs on the following pages: they seem 
clearly to set verses 2: 4-10 apart from 1: 12-2: 3 and 2: 11-1938. 'Me most obvious way in 
which they are different in terms of theme is that the author seems to digress from his 
philosophising in the preceding and succeeding verses to relate in detail his hedonistic and 
totally self-centred pursuits. The emphasis on the first person serves to highlight not only the 
self-centredness of the enterprise, but also that the author was personally responsible for all 
that was done. The proliferation of perfect verbs serves to indicate that these actions have 
already been committed, and that the author is now looking back on what has been achieved. 
The absence of key words and phrases suggests that the section is only a description of these 
deeds, which perhaps was prompted by the philosophical considerations which precede it, and 
is followed by more philosophical deliberations as the implications of what has been done are 
considered. 
35We note below how important a role these verbs play in giving some sort of structure to the various passages in 
the first few chapters of the book. It is clear that what is 'seen', what is 'said' and what is 'known' are important 
features of Qohelet. 36See n. 43 above. 375MItm, in 1: 12; VI"I in v. 13; *13n in v. 15; X3 in 2: 1; Itt and V13 in v. 3; ITID, in v. 4; iWID, 11D, 131, in 
v. 5; rl'07, lyl, 1170, , V13 in v. 6; JX3,11,72, MIDV, s1317, in v. 7; M"10 1337, '*10, in v. 8; IN, in v. 9 and YXI, 57x, in 
v. 10; IN, in v. 15. 
38It is also worth noting that there are no niphal verbs in C, although there are in A, B and B'. Nor are there any 
piel verbs in C, although there are in all the other sections. By contrast, there is a higher percentage of hiphil 
verbs in C than elsewhere: in fact hiphil verbs occur only in B, C and B', but are absent from A and A'. There is 
only one infinitive construct in C, though more appear in all the other sections. However, this is a particular fea- 
ture of B where there are 11 infinitive constructs which is the same number as all the other sections added 
together. 5 out of a total of II interjections in Qohelet appear in D and B': there are none in C, nor any in A or 
A'. 
Pistribution of Words used only once in Qohelet 5 i i 
B C1 B' 
4 
CD 
.z 
1: 1213 14 15 16 17 182: 1 234 587 89 10 11 12 13 14 15 16 17 la 19 
ve rse number 
Distribution of Plural Nouns in 1: 12-2: 19 6 
B cl B1 
5 
co .V. q CJO 
C-11 
C> 3 i 
2 
ER 
0 
1: 121314 15 1617 182: 1 23 458789 10 1112 13 14 1516 1718 19 
verse number 
4 Occurrences of the word li 
B Cl 
C. I. V 3 
CD 
C. ) 
cD 2 
1: 1213 14 15 16 17 182: 12 3456789 10 11 12 13 14 15 16 17 18 19 
verse number 
20 
Distribution of Plural Nouns 
In chs. 1.2 
CM, 
13- 18 1031 
cwý 
c-, 14 
ca 40 
12 
10 
8 
CD 
. A= 
A 
INI NO M, m0 
C 
sections 
Distribution of Key Words and Phrases 
4 
z-u 
-A= E-E 
0 
IL02 
=0 
42> 
t:; 
CD 
-a 
W-1 
7 
6 
5 
4 
3 
h*b9l 
B 
PIN , .,.. 
t r,,. h 
1: 1213 14 15 18 17 18 2: 1 23458789 10 11 12 13 14 15 18 17 18 10 
verse number 
Distribution of Other Important Words 
0 smar/dabar ra'ah 1: 1 'anl 
M hakam hale kasell skal a yada, 
B' 
V 1213 14 15 16 17 18 2: 1 23456789 10 11 12 13 14 15 16 17 18 19 
verse number 
54 
The reminder in 2: 9 that wisdom is the controlling factor in the examination of all these 
deeds brings this passage to a close as the author turns from delusions of grandeur to an assess- 
ment of what it has all achieved. Ilere are a number of features of the concluding verse that 
mark it out from the preceding list: 
it does not start with a first person verb; 
the first person verbs are negative; 
the full form 'IVX is used where -Vj was used earlier; 
1ý does not occur at all (as in both preceding and following sections); 
*13ý reappears (twice, as it does in 2: 3); 
tMY is used instead of nt. V (5W is the inclusio for the next section); 
words from the root MV reappear (twice, as in 2: 1,2). 
These last four features make it a suitable transition into the next section, and also reflect back 
to the preceding section. Nonetheless it also forms a very fitting response to the immediately 
preceding verses. It reiterates in negative terms that Qohelet denied himself nothing what- 
soever, and indicates that every pleasure was permitted. The use of two words from the root 
lintV corresponds well to the conclusion of the catalogue of Qohelet's deeds. 
3.1.2 1: 12-2: 3, introducing the search of 'all that is done under heaven/the sun' 
The purpose of section B, 1: 12-2: 3, seems to be to introduce some of the major themes 
of the book in three parts of roughly equal length, which each divide into two sub-sections 
marked out by the first person verb at the start of the verse: 
Introduction (v. 12) 
Part I on 'what is done under the sun/under heaven' 
(i) 'I gave my heart to search ... ' (v. 13) [21 words] (ii) 'I saw ... ' (w. 14-15) [20 words] Part 11 on 'wisdom & knowledge (also introducing madness & folly)' 
(i) 'I said, "I increased in wisdom & knowledge"' (v. 16) [22 words] 
(ii) 'I gave my heart to know wisdom... ' (w. 17-18) [22 words] 
Part M on 'pleasure' and what is 'good' 
W 'I said, "I will test you with pleasure"' (vv. 1 -2) [20 words] 
(ii) 'I sought to ply my body with wine' (v. 3) [26 words] 
It should be noted that while the middle section focuses particularly on wisdom and knowl- 
edge, wisdom is also an important element in the other sections, although it features only once 
in each. In 1: 13 Qohelet claims that his/her search into 'what is done under the sun' is carried 
out 'in wisdom' (M=12), and in 2: 3 the examination of 'pleasure' is undertaken while his/her 
heart is still controlled 'by wisdom' (the same word, 1=11, which occurs only these two 
times in the section and thus forms an inclusio along with the verb '1121 and the reference to 
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C3-qn? J, -1 prill -IVy -17jM39). It seems then that 'wisdom' is a major theme in the section as it is 
also in 2: 11-19. In 2: 11-19, however, it is 'wisdom and folly' that is the theme, but in 2: 20- 
26 'wisdom and knowledge' are considered together as they are in the middle part of this sec- 
tion. 
Each of the three parts contains a proverb-like saying. This is most obvious in parts 
one and two where proverbs of similar construction appear at the end of each part: 
rllnmý ýMlv-xý Inom jppý ýnr-xý Illyn 1: 15 MINnn n1oll ]ITT IrMll 11norl X13 "D 1: 18 
Both proverbs consist of two parallel halves which convey the same basic point. Both also use 
repeated words to emphasise the point. 1: 18 seems to express the ultimate futility of 'wisdom 
and knowledge'; 1: 15 expresses the ultimate futility of 'what is done under the sun' - but it is 
given an additional twist when part of it reappears in 7: 13 where it specifically refers to the 
deeds of God, IrIly 'I? jX PH 1172* ý. DTI 'It ID 01, '*0 iltYn-21H MI. The third proverb-like 
saying is somewhat different: it is not at the end of part three, nor does it follow the same pat- 
tern; but it does express the futility of 'pleasure', the theme of that part, in two parallel halves, 
nty ny-nn nnntýi ýhnnnnnxijnntý. 
Each of the sub-sections of this section, except the second, starts with a first person 
verb followed by the word '12ý: 
12ý-nx -'rinal (i) 
'211mll (ii) 
What is particularly noteworthy about this is not that each sub-section starts in the same way, 
in fact they do not because '11ý is notably absent from sub-section (ii), but rather that each use 
of '12ý is different: in (i) it is preceded by the object marker; it is absent altogether from (ii); it 
is preceded by 1V and -13Y in (iii); it appears alone in (iv); in (v) it is preceded by 13H and -3; 
and in (vi) it is preceded by -2 alone. This marks '1.1ý out as another distinctive feature of the 
passage, and it actually occurs here with greater frequency than elsewhere in the book. It is a 
39,1. oDn., occurs again only in 2: 21 and 7: 23; similarly the verb 1131 is used elsewhere only in 7: 25. Athough the 
expression VW, 'I IIMJI is common in Qohelet, MIDW-1 11MI occurs again only in 3: 1. The rarity of these words 
strengthens the argument for their use here as an inclusio to 1: 12-2: 3. 
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feature of Qohelet that a characteristic word or phrase appears several times in a slightly dif- 
ferent form each time, and, as we shall see later, each of the verbs in this section is also dif- 
ferent. 
The themes which this section lays out and which are explored later in the book, 
include: 
examination of wisdom (and knowledge and folly) (1: 13,16-17; 2: 3)40; 
what is 'given by God' (1: 13)41. 
observations (11TIMI) of 'all that is done under the sun' (1: 14)42; 
key expressions, VnVil 111111,51-1 and rill 211y"I (1: 14,17; 2: 1,3)43; 
what Qohelet 'says' (1: 16; 2: 1 2)44. 
Qohelet's greatness (1: 12,16)43. 
6pleasure' (#Ilintl) (2: 1-3)46; 9 
what is good for people to do (q: 1,3)47; and 
the phrase 13"n 'It' "Inon (2: 3)48. 
In particular, the themes of the three sections on 'what is done (MV37)', 'wisdom and knowl- 
edge (jInDrI and 2137"1)' and 'pleasure and what is good (, lrintý and IV)' are key themes in later 
chapters. In addition, the first part of 1: 13 is picked up in 8: 16: 
40See 2: 11-19; ch. 7; and 9: 11-10: 4, also 10: 5-11: 7. t3nn is one of the most commonly occurring roots in 
Qohelet. It is used 53 times. What is known and not known is also an important theme in the book, particularly 
the latter half. The root V"11 occurs 44 times. 
41 See 2: 26; 3: 10,11,13; 5: 17,18; 6: 2; 8: 15; 9: 9 and 12: 7 (and 12: 11 42What Qohelet 'saw' is an important feature of chs. 1-10 - cf 1: 14; 2: 12,13,24; 3: 10,16,22; 4: 1,4,7,15; 5: 12,17; 
6: 1; 7: 15; 8: 9,10,17; 9: 11,13; 10: 5,7. So also 'what is done under the sun/under heaven' or 'on earth' (which 
appears to be a synonymous phrase): cf 1: 9,13,14; 2: 17; 4: 3; 8: 9,14,16; 9: 3,6. MtV37 is the most commonly 
occurring verb in Qohelet: the root is used 64 times. The word 'all', ý0, is used 91 times. These will be 
examined in more detail later. 
437jn7j, 1 Prill occurs 29 times in all of the first ten chapters except ch. 7: 1: 3,9,14; 2: 11,17,18,19,20,22; 3: 16; 
4: 1,3,7,15; 5: 12,17; 6: 1,12; 8: 9,15,15,17; 9: 3,6,9,9,11,13; 10: 5; and C31MM-1 Mil a further three times, once in 
each of the first three chapters: 1: 13; 2: 3; 3: 1.53.1 occurs 38 times throughout the book except ch. 10: 
1: 2,2,2,2,2,14; 2: 1,11,15,17,19,21,23,26; 3: 19; 4: 4,7,8,16; 5: 6,9; 6: 2,4,9,11,12; 7: 6,15; 8: 10,14,14; 9: 9,9; 
11: 8,10; 12: 8,8,8; although occurrences in 5: 6 and 9: 9 are disputed, and 5= at the beginning of 9: 2 is often 
emended to 52.1 (all these emendations together would give the 37 occurrences of which Wright makes so much, 
the numerical value of 511 being 37 which divides 6 times into the total number of verses - 222). r1l"I 11"Y'llY1137"I 
(both forms appearing in our section) occurs 9 times, all in the first half of the book: 1: 14,17; 2: 11,17,26; 
4: 4,6,16; 6: 9. 
44,11-InK occurs 9 times in the first 9 chapters: 2: 1,2,15; 3: 17,18; 6: 3; 7: 23; 8: 14; 9: 16; and '121131 occurs a fur- 
ther twice: 1: 16; 2: 15. 
45Qohelet's greatness is specifically mentioned in 1: 16; 2: 7,9; but is also implied by his kingship (if indeed this 
is what the word means) in 1: 1,12; by the description of his acquisitions in 2: 4-10; and by the description of him 
as a wise man in 12: 9-11. 
46See 2: 1,2,10,10,26; 3: 12,22; 4: 16; 5: 18,19; 7: 4; 8: 15,15; 9: 7; 10: 19; 11: 8,9 - and particularly the thread of 
dcall to enjoyment' verses in 2: 24; 3: 12-13,22; 5: 18; 8: 15 (cf 9: 7-9 and 11: 9-10). 47The word 31D occurs 54 times in Qohelet - more often even than CMn - and is an important theme in the book, 
particularly 4: 1-5: 6 and 7: 1-8: 7. What it means in different contexts is an important issue which will be 
addressed later. 
48Variations on M. "I"n It' occur seven times: 2: 3; 5: 17,19; 6: 12; 8: 15; 9: 9,9. Variations on M. '11111 M1 'IM073 
occur three times: 2: 3; 5: 17; 6: 12. 
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-ýo ýYrlnnl -Ilrbi "ruill 1: 13a Iny-rim nix-bi linDn lly*12ý-JIX '11313 '17JRD 8: 16a 
Ot7jol ]ITIll oltIY3 'IVJX 1: 13b 
r"Wl-ýY ilfD373 '110M 8: 16b 
The last part of 1: 13 is repeated in 3: 10: 
13 r1120 wix. -I , 225 C3.,.. 15H 7213 YI 1113Y Kill 1: 13 
13 3113Y5 U-N-1 '1325 Z3". '15X IM -IVN 7-13Y. -I-rlN "ITH'i 3: 10 
1: 14 is very similar to both 2: 11 and 2: 1749: 
VnV. -I 111111 ItMV 1111MI 1: 14a 
... Ity7i Vyn -5DI 13H 11111DI 2: 11a 50on7j. -I rIM11 . 1t7y37j -It7yn-, j 5y Y-I 'n u"rin-nx . nx3vl 2: 17a 
nri Illy-11 53-. 1 5Z. -I n'. -I I 1*14b 
VnVin 11rin 71,121, I'm 111"121137-1153"1 5. n"I -'11,11 MtO 1115nyvj 5n37111'71 2: 11b 
rin rily'll 53-. 150-. 1 "D 2: 17b 
1: 15 is alluded to by 7: 13: 
. nlanrlý ýnr-xý 11-lom jprlý ýnr-xý 
Illyn 135 
lilly 117im PH IpIrb ýZll "D 7: 13 
The middle part of 1: 16 is picked up in 2: 9 (see also 2: 7): 
-ýy nný ý37 11=11 11101,11 '13*1111 1: 16 
MM37 9M t*VI-1-12 n! * -0 ýzn "JIDDIJII '13*111 2: 9 
The first part of 1: 17 is alluded to by 7: 25: 
1110m nnn 
The middle of 1: 17 links up with 2: 1 
ri*hn 
1: 18 is recalled by 7: 12: 
jlrý -, Mý 11111ml 1: 17 
rjl? al nlnýl ylrý -12ý1 113H 1111120 7: 25 
2 and 7: 25 (see also 10: 13): 
31711 Innn Ily* 1: 17 
jilm* 2: 12 
ývn YO-1 Ily. *1 ... linnil ... Ily, 
* 7: 25 
Ylyl 910111 037D-21 slnXi 2*13 In 1: 18 
linngirl Y13717 llIYIII gunil ý22 llDXll ýya In 7*. 12 
And 2: 3 ties in with 6: 12: 
'1! )t)n C3"nVj, -l 111131 UM 'IVM 131mil '13.1ý alln III-'IN 2: 3 
11DOn D"11.1 WTMý . 11V -Iln 6: 12 
49Actually these are the only three times 51.1 5DI and rill Illy'll occur together: rill 11711111Yll 53,1 M-M occurs 
four times (2: 26; 4: 4,16 and 6: 9), but in none of these verses does ZtV, 'l 211121 appear as it does in 1: 14; 2: 11,17. 50717he development from to 11-131" I'MI ... IN Irinni to 1311nn-nX nintn is important and will be discussed below. 
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It should be observed that in each case there is sufficient similarity between the verses to 
enable a careful reader to notice the connection, but on no occasion is there a word-for-word 
repetition. This is a recurring feature of Qohelet. 
2: 3 also displays a number of key similarities with a major thread of verses that runs 
through the book (and which we shall consider in more depth later) - the verses that issue the 
'call to enjoyment': 
12e2iwgll 211121 ley"Iwx 121mil 22ý 21L1 it-, N ilm«im -*iwm 2: 3b 
DIN2 21t2-l"N 2: 24a 
rilteý --12m Z 132 21t7 I'm "2 3: 12a 
21121, m Z 3: 22a 
210 "am "il, N«l --leN o 12.1 5: 17a 
-um m tü? Jtü. i nnri trimý 210-1,1x s: 15b 
*my -2 210 5Dm, tj 2: 24b 
lhy-ý22 210 'lllvjl 529"tÜ 1321 3: 13a 
ILMY-ý22 11210 5: 17b 
157J37 -2 u*, Fall n17je51 512mý 8: 15e 
tim-n ing mon irmwn rinri 
1"I'M 
TIrl -in, 'IDUM toMI-rinrl 572y, o 
I"ri )? Z-) 
lpýn M1.1-0 
w. -I mvlýmn 
x"I trrlýx r1rin 
V319... 2: 3C 
21v rllfryýl 3: 12b 
I"tvyn3 DIM 3: 22b 
5: 17c 
8: 15d 
1,73 '1Z '13H IM-M 2: 24C 
3: 13b 
3: 22c 
i, 7ýri xvi-n 5: 17d 
VnVn nrin rlvlýxn 8: 15e 
(In this diagram the verses read normally from right to left, ignoring the gaps - e. g., 8: 15b, c 
and d following straight on from 8: 15a. However, the verses have been spaced out so that the 
comparable parts of the verses lie directly next to each other in columns. ) 21tin IIM'I in v. 1 
also ties in with this thread, as do the occurrences of olnttv in vv. 1,2. This theme will be 
examined in greater detail later. We might note here again that there are marked similarities 
between all the verses, but that they are all different. 
2: 3 serves as a link between 1: 12-2: 3 and 2: 4-10, in the same way that 2: 10 forms a 
link with 2: 11-19, and 2: 18-19 ties in with 2: 20-26. We also observe below that 2: 11 picks 
up on 2: 4-10, and the same applies to 2: 20 which connects 2: 20-26 with the preceding section. 
These links prevent sharp distinctions between the sections and promote a sense of the unity of 
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the two chapters. Indeed, as we noted above, 2: 17 is very similar to both 2: 11 and 1: 14 and 
helps to tie all these sections closely together. 1: 4-11 is an exception because there seems to 
be no attempt to link it with what follows. 
The phrase Vl="l YlrlYl ItVYI WIWI '122ý 21D sit-IN slKIN-17M '737 in 2: 3 points forward 
to the 'deeds' which are described in the following section, and the use of three words from 
the root "ItV37 in 2: 11 indicates the conclusion to the quest initiated in this verse. The phrase 
UMMI 311111 olty 'I7jM also serves as an inclusio for our section because it occurs in the first 
verse (v. 13) after the introduction as well as at the end. What makes it particularly suitable 
for such an inclusio is the use of the unusual expression 13=ý, *I Prill, which occurs only once 
more in Qohelet, in 3: 1, instead of the usual tftýn nrin which is used 29 times. This means 
that the section starts and ends with a reference to a 'search' 'in wisdom' of 'what is done 
under heaven': 
Introduction (v. 12) 
Part I on 'what is done under the sun/under heaven' 
M 'I gave my heart to search ... + inclusio (v. 13) (ii) 'I saw ... ' (VV. 14-15) 
Part II on 'wisdom & knowledge (also introducing madness & folly)' 
M 'I said, "I increased in wisdom & knowledge"' (v. 16) 
(ii) 'I gave my heart to know wisdom ... I (vv. 17-18) 
Part III on 'pleasure' 
M 'I said, "I will test you with pleasure"' (vv. 1-2) 
(ii) 'I sought to ply my body with wine' + inclusio (v. 3) 
3.1.3 2: 11-19, a chiasmus on wisdom and folly 
The section from 2: 11-19, B', is closely linked with both the preceding and the follow- 
ing sections. The phrase in v. 11, "i" ItYV links it with the previous section, and 
indicates that this verse serves as a conclusion to that passage as well as introducing this sec- 
tion. Thus, v. 11 might be read as the author 'turning from' the deeds he described in the 
previous section, and v. 12 as him 'turning to' consider particularly the value of wisdom and 
folly. The use twice of ýny also serves to link this verse back to MO, and in the same way 
the use of ý; V twice in each of vv. 18,19 anticipates its use in vv. 20,21,22,24 in the final sec- 
tion. ýn37 thus forms something of an inclusio to this section which connects it with the sec- 
tions on either side. However, v. 11 also reintroduces key words and phrases which were 
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absent from the previous section, and which are used in higher concentration in the latter half 
y r, Vjn -1 n n5 of ch. 2 than anywhere else in Qohelet: '13M, ý271, Min ill -l, In I and to. n 1. In fact, 
the whole verse is little more than a string of key words and phrases (as also are 1: 14 and 
2: 17), and in this way it serves to link the description of Qohelet's superlative deeds with the 
major themes of the two chapters, and to pass sweeping judgment on the value of all he had 
achieved. The clause, rin 3117-11 ý1`1 ýWl, and the expression, MzOil 111111 also serve as an 
inclusio for the section. Indeed, ril-I Illy'll ý2,1 ýDl functions as an inclusio for the three sec- 
tions B, C, and B' because it occurs 29 words from the beginning of section B and 29 words 
from the end of section B'. Each time the clause is used it immediately follows a description 
of deeds that are done: 
nrinly-11 ýMn ýnn -Irn rjz5v. l mil Ituni trtmn-ý. n-jlx 1: 14 
rin mrn ýnm ýxi mrmiuvO r6wo ýnyzi '1' It7yo -Ityn 2: 11 
rin my-n ýwi ýon -,: Vinvill 111111 MtU)v IIt; 7 Y? z ill 2: 17 
The first and third of these are more similar (but not identical) which is appropriate if they 
serve as an inclusio. They refer to all the deeds done under the sun. The middle one relates 
to the section (C) describing Qohelet's deeds, and specifically refers to these deeds. It seems 
then that these sections which discuss what is done under the sun start bv describin2 all these 
deeds as ý1'1, and end in the same way, while in the central section Qohelet's own deeds are 
described using the same terms. 
The opening verb of v. 11, '131"=, seems to indicate that the author is turning to a new 
section, and this is confirmed by a pattern which characterises, the section. The pattern is 
formed from the main verbs in the section (and again we pay more attention to words than to 
verse divisions), and shows a clear progression of thought through the section: 
5137.9% (11 out of 29) of the total occurrences of '13M; 18.4% (7 out of 38) of ý3,1; 33.3% (3 out of 9) of 21171 
rill; 22.2% (4 out of 18) of words from the root '1211; and 18.8% (6 out of 32) of VjMVI 111111. All these in only 
6.8 % of the total number of verses in the book. 
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I'll"M 
11111, M)l 
rilrb 
171119,11 
Illy-711 
The passage starts with a turn from all the deeds of the previous section, which had ultimately 
proved so fruitless (v. 11), followed by a turn to consider wisdom and folly (v. 12). This is the 
main subject of the whole section as is indicated by the presence of both words in every verse 
except v. 17, which connects back to the previous section and to 1: 14, and v. 18, which is com- 
pleted by v. 19 in which the words do appear. In fact, vv. 11,17,18 where ' 1=1 and ýOn/ýDD 
do not occur, make up the inclusio to the section, and display instead words and phrases which 
are characteristic of Qohelet as a whole. We should also note that only at the end of ch. 9 and 
beginning of ch. 10 is the frequency of these words so high52. 
The author, while considering wisdom and folly, sees that there is advantage in wisdom 
over folly (v. 13), but knows that the wise and foolish die just the same (v. 14), which prompts 
him to ask why he has been so wise (v. 15a), and to state that this too is hebel (v. 15b- 16) (we 
shall consider the meaning of this word below). The fact that wise and foolish meet the same 
fate leads him to hate his life and all the deeds he has performed (v. 17, linking with the 
previous section) and the work he has done (v. 18-19, linking with the next section). If the 
second half of v. 14, t*D-rIN MI'112" 'TrIN 1"171MV "IN-M '12137"I'll, is taken as the centre of the pas- 
sage as the chiasmic pattern indicates, up to this point in the passage the treatment of wisdom 
is positive, revolving round the phrase M=* JIVII 01. However, after the centre 
wisdom is viewed rather differently, the key statement being MýIyý ýIODM-MY =Dný 11-IDT 1"M 
52ýZ)D/ýDo occurs in 9: 17; 10: 1,2,3,3; and =1 in 9: 10,11,13,15,15,16,16,17,18; 10: 1,2. The only other major 
concentration of these roots is in ch. 7: ý=b= occurs in 7: 4,5,6,9,17,25,25; and CIDTI in 7: 4,5,7,10,11,12,12, 
16,19,19,23,23,25. 
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in v. 16. In fact, if everything preceding Y11X"* is regarded as an introduction, and everything 
following the first '121x3t7l as a conclusion, the following structure emerges: 
A introduction (and link back to previous section) 
examination of wisdom and folly 
B there is an advantage of wisdom over folly 111irtf., 
illustration 
C BUT I know that one fate comes to both 
question regarding the ultimate value of wisdom 
BIthere is no remembrance of the wise, like the foolish IlInII'M 
illustration 
Alconclusion (and link forward to next section) 
The introduction and conclusion are characterised by the use of key phrases and the roots ýW 
and olty, while B and B' are characterised by the use of CXI and once in each of the 
three lines, and the phrases 11111" 7j" (in B) and 11"IM JIX (in B') at the centre. Hence, the basic 
skeleton of the passage is: 
there is an advantage in wisdom over folly 
but I know that one fate befalls both wise and foolish 
therefore there is no remembrance of wise or foolish 
The logical progression through the section, the abundant use of key phrases at the 
beginning and end, the inclusios, the theme throughout of wisdom and folly, the connections 
back to the previous section and forward to the next section53, the chiasmic structure leading 
up to and then away from the central statement, t*. D-YIX M-I1171 WiN s-1111MV 'IN-til 
around which the passage revolves, and the key phrase in each half around which that half 
revolves, all support the contention that 2: 11-19 is a unit. 
We might combine the diagrams we used above to indicate some of 4hecharacteristics of 
this section: 
53The references to Jýwl nrim XIzV trIMM (v. 12) and IVIM 11711V MIX[M] (v. 18) seem to be linked to each other 
and also to point back to the previous section and forward to the next. The first asks, '[in light of the foregoing] 
what more can one do who comes after the king (i. e., me)?, while the second states, 'I must leave everything for 
which I worked to one who comes after me (i. e., the king)'. The two clauses do not, however, seem to fit into 
the chiasmic pattern we have outlined - this is typical of Qohelet. 
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'71"IM -' I turned away from my deeds POINTS BACK TO 2: 4-10 
inclusio: 12*tYV ýW 
inclusio: 
inclusio: %t7j. 1 M131 
12113M -I turned to 
MR* theme of this section 'wisdom & folly' 
MKII advantage of wisdom over folly ITUTIVI 
illustrating the point 
, 111Y111 - 'one fate befalls both' CENTRE 
'1311=1 - 'why have I been so wise?, 
121"13"11 - no remembrance of wise or fool 11IM11H 
illustrating the point 
*11=tl -I hated life because of my deeds POINTS BACK TO 2: 4-10; 1: 14 
inclusio: tnt. "l 31nn 
inclusio: 1111MY11ý11ý2,1 
inClusio: "J*WtýW 
91*3tl -I hated my work POINTS FORWARD TO 2: 20-26 
3.1.4 1: 4-11, an introductory poem on 'cycles' 
We turn our attention now to the opening section, A, 1: 4-11. This section is marked 
off from the next section by the self-introduction in 1: 12 which initiates the intensively first 
person passages which follow. By contrast there is no first Person usage whatsoever in these 
verses. The section falls into two equal halves which overlap in the middle (noting again that 
words rather than verse divisions are important): 
vv. 4-8a (54 words) 
shared line - *1T* VM 
vv. 8-11 (54 words) 
The first half focuses in rather abstract terms on cycles in nature, while the second half con- 
siders this endless repetition from a human perspective. The cycles in nature are represented 
by the use in vv. 4-8a of predominantly participles (while vv. 8-11 contain mostly imperfect 
verbs), and also by constant repetition of words and letters: '111, RM, 11"17, tý=j, 71, n7j, 
riTiol, 27j, ýDý VýM, 1, VIM and '11'T are all used twice; the root 220 (which itself emphasises 
the cycles) occurs four times; the preposition -ýM appears five times; the root 1ýn occurs six 
times; the 'o' sound is very prevalent in vv. 4-6 (particularly in v. 6 where it conveys the sound 
of the cycling wind); and the final mem appears on most of the words in v. 7 and the beginning 
of v. 8. If a key word is to be sought from this section it would be the root Jý. '% which, along 
with the preposition ýX, emphasises constant movement. The centre of this section greatly 
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exaggerates the cyclical nature of the wind, nrin no rna4zo-0i nrin Iýrn %: o 221t). 
Preceding this centre are sixteen words which emphasise the comprehensiveness of the sun's 
movements - including the ambiguous first part of v. 6 which refers both backwards and for- 
wards so that all four points of the compass are covered, 
jlml-ýx 21101 mrm-ýx JýIrl C30 NI-. i n-11? 9XIO Impn-ýX1 onvin Hal vinvin n-al 
Following this centre are sixteen words which picture the cycle of water running down to the 
sea then returning (presumably by evaporation and precipitation) to flow again, 
ylnýý trav On 13V 13., *-1 mpn-ýx xý? z iarm mirn trm-ýx tv*m irýriam-ý. n 
Either side of these again are the introduction to the section of seven words (and 26 letters), 
and the conclusion also of seven words (and 26 letters). Both may refer to the human sphere, 
particularly the first four and last four words: 
. n'7? nY MýIYý X: -11-71 1ý, -l -11-7 Wlý týýM t3')Yll 
This gives the following pattern for 1: 4-8a: 
F4 words 
introduction 7 words 3 words 
the sun cycle (& the 4 points of the compass) 16 words 
the cycles of the wind 8 words 
the water cycle 16 words 
conclusion 7 words 3 words -E4 
words 
Although none of the key phrases which characterise Qohelet appear in these verses, 
the use twice of both Vn7j, *l and MIM does serve to anticipate two of these phrases. However, 
in vv. 8a-1 1 the key phrase V=1 Prill occurs precisely at the centre indicating an emphasis on 
the realm where human activity takes place. 
Vv. 8a-1 1, which make up the second half of the section, also use a great deal of repeti- 
tion. Words connected with 'speaking' occur four times (although, as we will discuss later, 
both O"1XVI in v. 8 and nx? in v. 10 are ambiguous). The root for 'seeing', MKI, occurs twice. 
That there is nothing 'new' is emphasised by the use of VIM twice. And that 'no-one is 
remembered by those who come after' is emphasised by the repetition in v. 11 of the word for 
'remembrance', 11"I. M, and the word for 'those who (or that which) come(s) after', UTMM. 
The words 0137MI and 0121riN in this verse tie in with the phrase M3 *11'71 Jýjl '11*7 in v. 4, 
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which as well as referring to the endless cycles of nature may also refer to the continual 
replacement of one generation by another. 
The word which is most often repeated in vv. 8-11 is MM, occurring seven times. It 
emphasises that what 'will be' in the future is simply the same as what 'has been' in the past, 
and this further serves to connect the repetition of nature in the first half to the human realm in 
the second. This comes across most clearly in the carefully balanced and highly repetitive first 
half to v. 9: 
, r. -I'V Min rrntý-, Im 
ntmtý Him "Itnav-"Iml 
and in the second part of v. 10,133Dýn M"M 'WX trnýyý ; rn '11D. These two verses form a 
small, balanced (2 x MIM, 1x 0111 and 13 words in each half), chiasmus which sets the state- 
ment that 'there is nothing new under the sun' in v. 9b against the assertion in v. I Oa that 'there 
is a thing of which it is said, " See this, it is new! "' However, v. I Oa serves as an Aunt Sally 
set up only to be knocked down again in v. I Ob by a restatement of v. 9a: 
9a what has been (ol", I) is what will be QVI'. 1)... 
9b there is nothing new (V7ri) under the sun 
10a there is a thing of which it is said, 'See this, it is new (7j'7rI)V 
10b it already has been (ol", I) in the ages which were before us 
Vv. 10,11 relate to each other differently. Again there is the balance between two 
verses of thirteen words each, but here there is an alternating pattern which, rather than 
portraying the circularity suggested by the chiasmus of vv. 9,10, pictures development from 
past and present concerns to consideration of the future, and also from positive assertions to 
negative ones. 'Mus the positive statement that 'there is a thing... ' in v. 10a relates to the 
negative assertion that 'there is no remembrance... ' in Ila; and the reference to the 'ages 
which were before us' in v. 1 Ob is contrasted with the remembrance which uill not be of those 
who (or perhaps that which) uill come after in IIb: 
10a there is a thing of which it is said, 'See this, it is new! ' 
10b it already has been in the ages which were (, 11, I) before us 
Ila there is not remembrance of those who came before... 
Ilb there will not (, 11,1) be remembrance of them among those who will (61111) come after 
The cyclical nature of things is also indicated in the carefully wrought pattern in vv. 9- 
11. Each of these verses is the same length, 13 words, and divides into two halves (according 
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to the way the verses are set out in BHS, and according to the atnah in vv. 9,10, but not in 
v. 11 - might this be an example of punctuation which confuses rather than aids reading? ): the 
first half of the verses decreases in length while the second half increases in length thus, 
(8 words) 11t7y"Vi Kill 'ItMV-11M 1*11,11110 Hill V. 9 
(5 words) Ontrinrin 7j-un-ým j, mi (7 words) HIM Olri III-11XII "Inx, v 'In V, V. 10 (6 words) 133nýn tmýO m. -I -In 
(6 words) lni, V tvririxý t3m t3,37jx-* Irim 7, x V. 11 
(7 words) M-InO 13Y 11-IM M-, * 711. -Il Xý 
This may explain why 'IVM is used only in v. I Ob while the shortened form, -V, is used on the 
other seven occasions that the particle of relation appears in these verses. In fact, this is the 
only occurrences of the full form in 1: 1- 11. 
The constancy of the verse length may represent the constancy of what happens, and is 
done, on earth, while the interwoven decreasing and increasing patterns provide a structural 
illustration of the cycles on which this section fýcuses: as one thing decreases, another 
increases to take its place. The increasing series may pick up on the three clauses of four 
words in v. 8. It should also be noted that the clauses beginning with jlx/-Xý in vv. 8-11 
increase in length: 
(4 words) 
(4 words) 
(4 words) 
(5 words) 
(6 words) 
(7 words) 
This might indicate increasing negativity. 
rj., x ýnr-xý 
ry ymtm-mý 
min ITH Xýnn-xý 
týnvmnrlrl vrm-ýD J. 'XI 0'13-MXý Ml Z313VX* 11-OT I'M 
mrlrlmý Inrv my 71-in? . r. l., Mý 
V. 8b 
v. 8c 
V. 8d 
V. 9c 
v. iiab 
v. ilcd 
The negatives -Mý and 7"M are used six times in totaI54, and this serves to link the 
observations of repetition in nature, in the first part of the section, in a negative way to the 
human realm in the second part: speaking, seeing and hearing do not satisfy; nothing is new; 
and no-one is remembered by those who come after. It may be significant that the repeated 
use of the preposition -ýX in vv. 4-7 is replaced by the negative adverb -Xý which uses the 
same letters in reverse order. It is certainly significant that the three cycling elements in 
nature, sun, wind and water, are replaced by three human senses, speech, sight and hearing, 
54These words occur very frequently in Qohelet, M5 65 times, and I'M 44 times. By contrast, V, is used only 16 
times. 
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which do not function to completeness (whatever the implications of this may be). Moreover, 
the stable element in nature, the earth, is replaced by something, perhaps human generations, 
which are not remembered. 
3.1.5 2: 20-26, conclusion to the first part of the book 
The start of the final section, A', is indicated by the verb '1111.101, '1 turned', which 
serves a similar purpose to the twin use of '71"ani at the beginning of the previous section. 
However, there is not a clear thematic distinction between the two sections in so much as ýny 
is a major theme of the final two verses of the previous section, and is also a major focus of 
the first three verses of this section. This is clear from the fact that there is a much greater 
frequency of words from this root here than anywhere else in Qohelet, with ten out of a total 
of thirty-five occurrences in these five verses. Eight of these occurrences allude to the key 
question in 1: 3, which is also picked up in 2: 11: 
On7j, "I Jinrl ýnr -v *733? -ýZl WTXý 11121'1-11n 1: 3 M37j, 11 11rirl ... 13*73Y -0 ýny -1 231 V? 3VIII linri ýny -, am -V , ýny -ýD -, nx 2: 18 rint8i nrin '11nnVI , ýny -ý= 2: 19 V? 3VS11 21rirl 2*ny ýnyn-ýn 2: 20 
V; nV111 311121 ý; ny mriv 11ý Iry-111 *? 37 -ý= 2: 22 
It is noteworthy that the expression is never used twice in identical form, like the use of 11ý in 
the second section. This is an important feature of Qohelet, which contributes to the 
ambiguity of the book. 
However, although the theme of ý? 337 traverses the two sections, it receives different 
treatment in each. In the previous section it was discussed as part of the topic of 'wisdom and 
folly', here it forms part of the conclusion to the whole of the first two chapters where 
'wisdom and knowledge' is more important. Moreover, after the introductory v. 20, it is 'his' 
work rather than 'my' work which is the subject: this is important in light of our observations 
earlier of first and third person usage in these two chapters. 
The section divides into an introduction plus two almost equal parts, the first of which 
is negative and the second of which is positive - except for the last five words: 
Introduction (v. 20) 
Part I- negative - (vv. 21-23) [45 words] Part II - positive - (vv. 24-26) [47 words] 
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The negativity and the positivity are both explained by three statements starting with 'ID: 
Introduction 
Part I negative -because a person works with wisdom, knowledge 
and skill to give his/her portion to 
someone who does not deserve it 
-because a person has nothing (implied) from all 
the work he/she strives at 
-because both day and night are troublesome 
Part II positive -because it is from the hand of God 
-because no-one can achieve anything apart from 
him (me? ) 
-because the 'good' are given wisdom and know- 
ledge but the 'bad' are made to work 
for the benefit of the 'good' 
The contrast between the two parts is enhanced by the words that are used in them: the 
first half contains such words as Xý (twice), ý3,1 (twice), olyl, 1113m, tmnn, and UYD as well 
as six occurrences of ýny in negative contexts; the second half uses instead 2W (four times), 
ý: X (twice), , MV, t3l, ft (twice), Ilia (three times) and 
ýny only once - and this time in a very 
positive context. Of course, the second half also commences with the first of the 'call to 
enjoyment' verses-which we noted above. The key words in the first half are ýn37 (6 times), 
MIN (3 times) and 1ý (3 times), which may suggest that the reason for the negativity is that 
people working for their own benefit ultimately achieve nothing. On the other hand, the key 
words in the second half are 11V (4 times), Ilia (3 times) and 01, *Mi (2 times - but particularly 
noteworthy because it has occurred only once previously in the book, in 1: 13), which may 
suggest that the reason for the positivity is that things are good specifically when they are 
received as the gift of God. Thus, although Pyll jinn, picked up from the second section, 
forms something of an inclusio for this section - as it occurs in the first verse of part I and the 
last verse of part H- in the first half it is the 'wisdom and knowledge' at which people work 
'under the sun' (this phrase occurring twice in the first half and not at all in the second) for 
their own ends, while in the second half it is the 'wisdom and knowledge' which is given by 
God to those who please him. We should note also that 11237 occurs once in each half of this 
section, but is decidedly negative in part I While it is positive for the 'good' in part IL This 
recalls the statement in 1: 13,13 PUYý MUM t3lift 7113 7111337 HIM. The questions then arise, 
to whom does 1: 13 refer and who is referred to as [31, '*M', 1 '13ný MU (twice) in 2: 26. This 
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question is perhaps even more troubling in light of the final clause of the section, and of the 
whole structure, r1l'i 111711 ý11 oil-M, which casts a shadow of ambiguity over these two chap- 
ters. Moreover, the final two words, rill Illy-11, upset not only the perfect balance of this final 
section, intro. + 45 words + 45 [+2] words, but also of the overall structure of all five sec- 
tions together: 101 words + 138 words + 94 words + 138 words + 101 [+2] words. This 
serves to draw particular attention to the phrase. 
The final verse of this section, 2: 26, is itself a very carefully constructed chiasmus. 
1'13Dý MUV MIXý in the first half of the verse is balanced by tPift. -i 13Dý llvý later in the 
verse. The subject of the sentence, is held back to the last possible moment, adding 
emphasis to it. In between these two synonymous phrases is placed a contrasting one, XUVIý. 
This gives a circular structure to the verse: 
rný mit7v trlxý 
xviriý 
13I. -ft. -I la! * mtoý 
The balance is maintained by abbreviating the phrase IIUV 131Xý to 21Vý, and by expanding 
14ýDý to '11Dý. Three words are then used to describe the lots of 310,1 and MOVIM if 
the circularity is maintained then oinnn is contrasted with Olin, 3177 with 910M, and sIrMtV with 
14237. Our structure would then look like this: 
llný zrmý 
glum 
Olin 
In-ftm lný mt: ý 
There is still an important element missing from this structure, the root 1213. This root appears 
twenty-eight times in Qohelet (1: 13,13,17; 2: 21,26,26,26; 3: 10,11,13; 4: 17; 5: 5,17,18,18; 
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6: 2; 7: 2,7,21; 8: 9,15,16; 9: 1,9; 10: 6; 11: 2; 12: 7,11), fairly evenly spread throughout the 
book - except that three of its occurrences, that is over a tenth of the total number, are in this 
one verse. In 1: 17 we read, li*OM n*hm 31711 ol= 11Y* 13ý "12MI - here the author 'gave 
him- or herself' to jinnri and PY1, then in the next verse comes to a very negative conclusion 
about them; by contrast, in 2: 26 M=n and 21y"i given by God seem to receive much more posi- 
tive treatment. 
After the introductory conjunction, ID, the structure of 2: 26 now looks like this: 
7712 rný mit2v lnmý 
I InXI 
Pyll 
lonntl 
Im Nuirl5l 
J-j3y 
1100 
oln5l 
'13! )5 IT5 rlrl5 
However, the neat structure of the verse is upset by the addition on the end of, ý171 M-131 
r1l"I MY'll. But this conclusion is one feature, along with reference to 'wisdom and knowl- 
edge' which we mentioned above, that makes vv. 21,26 suitable as an inclusio to the section. 
The similarities might be represented thus: 
1117j221 liy-121 -1722r12 lý? i37 -vi t2, im de '12 v. 21a 
i. ri7jel 3137-1-1 #In= 7312 1. )mý 21tid trigý '12 v. 26a 
117ýri 122r1,1 12-hy Xýd MINýI v. 21b 
wý 21oý mý DumýI lioNý luy jr12 Nt21ri51 v. 26b 
M"I slYll ýIjl ill-M v. 21C 
rill MY"ll ý2ol M-01 v. 26C 
3.2 Relating structure to interpretation 
Having closely examined the structure of chs. 1,2, it is important now to show how it 
might assist in our understanding of the book. 2: 4-10 is the centre of the first two chapters of 
Qohelet. It is a description of the peak of human achievement directed to selfish ends. The 
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preceding sections build up to the centre, commencing in 1: 4-8a with a description of repeti- 
tions in nature which in 1: 8-11 is applied to the human realm, then moving in 1: 12-2: 3 to a 
study of all that people achieve 'under heaven' (or 'under the sun'). 2: 4-10 forms the climax 
of this process. The following section, 2: 11-19, then describes increasing disillusionment with 
what has been achieved (using now mostly the word ýW in place of MtYY, the two words 
seeming to function as synonyms55), leading to the statement of despair in v. 20 followed by 
the three explanatory verses, vv. 21-23. However, there seems to be a dramatic turnaround in 
v. 24 where the gift of God is introduced into the equation: while what has been achieved as 
the result of '171 ItYV "M-ýD proves to be futile (2: 11), that which comes from 0,71ýxl I T, is 
different (2: 24). At first glance this would appear to suggest that where the ultimate of human 
achievement had failed to bring any worthwhile results, accepting life as coming from 'the 
hand of God' makes all the difference. 
The theme of 'wisdom' is woven into this structure. It is emphasised that the study in 
1: 12-2: 3 of 'all that is done under heaven' is done in wisdom - this forming the inclusio to the 
passage - and the centre of that passage focuses on human wisdom and knowledge. In the des- 
cription of great deeds in 2: 4-10 we are told that throughout '1ý ol"Iny 1? = (the only use of 
, 17=1 in the section). 2: 11-19 is basically a study of the advantage of wisdom over folly. And 
the theme of 'wisdom and knowledge' forms an inclusio to the last section. However, it seems 
that the value of wisdom is being severely questioned: the middle part of the section from 
1: 12-2: 3 ends with the negative proverb, IN= 9"01" 31371 910111 OYD-21 IlMn I'll 1n; 2: 11 
makes clear that all the deeds recorded in 2: 4-10 were ultimately of no value, even though 
they were done with wisdom; the advantage of wisdom over folly is shown in 2: 11-19 to be 
nullified by death; and even work done with wisdom and knowledge (picked up from 1: 16-18) 
is shown in 2: 20-23 to be ultimately worthless. However, again there is a dramatic change at 
the end of ch. 2 where the gift of God is brought into the equation: in v. 26 we are told that 
God gives 'wisdom and knowledge' to those who please him, and the implication seems to be 
that this is worthwhile even if the 'wisdom and knowledge' which Qohelet sought for, and 
55De Jong notes 'In their investigation of 'amal, G. R. Castellino and A. G. Wright overlooked that 'asa refers to 
the same matter, namely labour' (I 992: 112n. 1). But see our discussion of these two verbs below. 
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with which he worked so hard, proved ultimately not to be worthwhile. Moreover, while 
Qohelet's own exploration of 'oinnt7 seemed to be futile, this too may be received as the gift of 
God. 
However, considerable doubt is cast on these conclusions by the final clause of 2: 26, 
rin 31137*11 ýxl It is not clear what precisely this refers to, whether to the task given to 
the sinner which is the last thing mentioned, or to the 'wisdom and knowledge and pleasure' 
given to the 'good' which is the theme of the verse, or to the whole situation described in the 
final three verses. This ambiguity raises the question whether there is in fact any real 
advantage in the 'gift of God' or whether the wisdom, knowledge and pleasure given by God 
also prove ultimately to be futile. Is 2: 24 then a positive affirmation at all, or is it a resigned 
acceptance that this is the best life has to offer? This is a question which is raised throughout 
Qohelet as we trace the thread of 'call to enjoyment' verses, and as we are presented with 
Qohelet's observations of 'what is done under the sun', and as we follow his critique of wis- 
dom through the book. 
These last five words of ch. 2 also serve to disrupt the neat pattern of 1: 4-2: 26. Had 
the phrase been simply ý2,1 "IT-131, the following pattern would have been achieved: 
A 1: 4-11 (101 words) 
B 1: 12-2: 3 (138 words) 
C 2: 4-10 (94 words) 
B' 2: 11-19 (138 words) 
A' 2: 20-26 (101 words) 
But the addition of 1111 11711 upsets the balance. This is typical of Qohelet - whenever it 
seems to be yielding to some overall scheme or pattern something can be found which refuses 
to fit. We would maintain that the determinate schemata discussed above, and the interpreta- 
tion given of these, reveal a structure and progression in 1: 4-2: 26 which explain these two 
chapters very satisfactorily - at least as well as any other we have read, and better than most. 
However, the fit is not perfect, and there remain things - especially in 2: 20-26 - that we have 
pushed to the margin which strain against the interpretation given. But this is likely to be true 
to a greater or lesser extent of any interpretation of any text. 
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3.3 Structures and patterns in the rest of the book 
Having outlined such an intricate structure for the section 1: 4-2: 26, we might expect 
the rest of the book to yield to similar treatment, but it does not. Despite very careful scru- 
tiny56 of the remaining ten chapters, including various letter, word and verse counts, and 
thorough examination of trends in the use of vocabulary, grammatical forms and themes, we 
are forced to conclude that the book resists any attempt to discover or impose a consistent 
overall structure. Certain passages do seem to display particular patterns, but there is nothing 
in the rest of the book which shows the same level of intricate structuring as these first two 
chapters. As we will discuss later, this seems to be characteristic of Qohelet - the reader is 
given the hint of a solution (in this case to the structure of the book), but when (s)he tries to 
apply that to the whole book it is found wanting. This is an important part of the book's 
ambiguity - not only is meaning difficult to pin down, but throughout the book structure is 
equally elusive. Nonetheless, there are certain trends and patterns that can be discerned which 
give at least some sense of an overall structure. These help to provide determinate schemata 
that hold in check the anarchic free play of ambiguity. We will consider these in the next 
chapter. 
5613esides a word by word and letter by letter examination of the NIT text of Qohelet, this involved extensive use 
of the LBase computer programme. 
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CHAPTER 4, Trends and Patterns in Qohelet 
4.1 First person terms 
Although the book of Qohelet resists any attempt to discover or impose a consistent 
overall structure, there are a number of trends that can be discerned which give some sense of 
structure to and development within the book. One of the most important of these concerns 
the use of first and second person verbs, pronouns and pronominal suffixes. We noted above 
the great preponderance of first person terms in 1: 12-2: 26, and this was a key factor in the 
structure we outlined for chs. 1,2. First person verbs continue, although to a lesser and lesser 
extent, to give a sense of structure in chs. 3-10, but nowhere else is there anything like so high 
a concentration of first person terms as there is in 1: 12-2: 26. This is an important observation 
which indicates that after a very heavy emphasis on him- or herself in chs. 1,2, the author 
increasingly turns his/her focus elsewhere. The increase in second person terms later in the 
book correlates with this observation. 
The decreasing use of first person terms is shown on the graphs on the next page: 
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However, there is a thread of first person verbs which continues until 10: 7, after which point 
they completely disappear. 'Ibus, after a very high concentration of such verbs in the latter 
part of ch. I and throughout ch. 2, there are no first person verbs at all (and only two first per- 
son suffixes) in the last thirty-seven verses of the bookI. 
4.1.1 11IM"I 
Most frequent among the first person verbs is 'In which occurs in the first person at 
least once, and often several times, in each of the first ten chapters of the book (1: 14; 2: 12, 
13,24; 3: 10,16,22; 4: 1,4,7,15; 5: 12,17; 6: 1; 7: 15; 8: 9,10,17; 9: 11,13; 10: 5,7). This indi- 
cates the importance of the observations that the author makes of 'all that is done under the 
sun'. 
Many of these first person verbs from lX'l also seem to form part of the structure of 
the sections in which they appear, and may help to determine the boundaries of these sections 
(although, as we have already observed, the boundaries between sections often defy precise 
definition). 1: 14, we noted, is a verse which introduces a number of key words and phrases, 
including the thread of first person observations. IIIX* and 'IYIWII in 2: 12,13 are part of the 
chiasmus stretching from 2: 11-19: 
1711,101 
"rillaml 
mm. * 
III'Moll 
I'llylil 
'Irlinxi 
"rillill 
"PRIM 
nintyl 
Exactly one sixth of the book in terms of verses! See Wright's theory, which is based on the numerical value of 
ý3,1 which is 37. He claims, moreover, that 52,1 occurs 37 times in the book. It actually occurs 38 times in the 
MT. 
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"ITIN'l seems to serve a similar purpose in 3: 9-22 where it appears at the beginning, middle and 
end of a pattern of first person verbs which might be represented thus' 
"rilmll 
'jw1, 
'1W' 
VnV,, i zinn gnim -CENTRE 
,,, n-inx 
I'Vinx 
I'll"N'll 
The observation VnMl PrIll at the centre of this section forms an important turning point - 
from consideration in the first half of 13 3113Yý '11: 2ý Wift IM OWN 11337i'l-JIM (v. 10), to more 
specific consideration of human affairs, mainly death, in the second half. This is the only 
occurrence of the phrase VnM'i 21MI in ch. 3, although UTMI Prill appears in M, which 
makes it particularly noteworthy. 
, IX"IMI in 4: 1,7, in v. 4, and in v. 15 also seem to be part of a pattern of 
first person verbs, but this time observation VinVil rInYI occurs each time apart from v. 4 when 
it occurs at the end of the previous verse, directly before the verb. This indicates that the 
phrase is an important feature of this section: 
vinvil IMP olmliml "am Illavil 
112x 9319911 (rj? Jrjil riiiii ) 
rjnv, -l nriri 'Imml nN , Iizvl 
vn7jol linli Illim"I 
It is noteworthy that only here and in 1: 17 is the waw-consecutive used in Qohelet. It should 
also be observed that the one who, has not yet been bom is described in verse three as (s)he 
who VnVil PrIll MtY3 "MiN Y'vi lVyn-JIX MMI-Xý - this is considered a good thing in this 
verse. 
The structure of ch. 4 seems to revolve round the first person use of IX"I along with the 
-In 110 sayings which indicate the main point of each section of the chapter. Hence the first 
section starts in v. 1 with, Ultyl 'I7jX 42m -miVl, and the conclusion, 
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VDV-, l Prin 'Itya . 17jx Y-1, -1 -Ivjx xý py-n7im nx twinVID 11U1, appears in 
v. 3. The next section then commences with the words '13N '131"Nll in v. 4, and con- 
cludes with the proverb in v. 6, ý? Zy C3130 MýDn Ylrla 9D Xý? z 2W. The final two sections are 
both fifty-two words long. The first of these begins, V? Njol 311111 ý3, l MR-Iml 'am In3vi (v. 7), 
and this time has the -77Z 1W saying, "11WI-17Z 13137j, 'l E112W, at the centre of the section (v. 9). 
In the last part this pattern is reversed, because the section starts with the 'better than' saying 
ýIDDI 1'177 Jý? = UXII 1=3 '1ý1 2W, and has the clause containing the verb 'PMI, in the centre: 
111IM-1 (v. 15). This gives a structure for the chapter like this: ' 
onvil linri ... lomliml 113H 11MVI 
-in ... Zito 
nvmwn (: Vnvj, -i iinji 
-D ... alu 
Vtoll ylriri ... fix"Iml 113H 11117ii 
vnv, i 
The reversal of the pattern in the final part may be a means of indicating that this is the end of 
the section. 
There is also a pattern of first person verbs from the root MR1 in 5: 12,17 and 6: 1 where 
a central section describing what is 'good' (using one of the 'call to enjoyment' verses) is 
placed between two sections describing bad things that have been observed. Again the phrase 
VinVil YVIII plays an important part: 
vnv, -i rinn irmn nh-i n3m V, 
vnVill Innri ... 110 lax lrllxl-lVx "irl 
rjnv. -i nnn Irlwl Ivx -Iyl V, 
As we shall note later, it is not clear where the beginning and end of this section are: does it 
start at 5: 12, or at v. 9, or at v. 7; and does it end at 6: 6 or, perhaps, at 6: 9? The distribution 
of the verb MX"I, or of any other first person verb, is of relatively little help in this instance. 
13TIM-1 in 7: 15 is the only first person verb in the first twenty-two verses of the chapter. 
7: 1-8 appears to be a self-contained unit (which is demarcated by the inclusio of two carefully 
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balanced proverb-like sayings in each of vv. 1 and 8) of 'better-than' sayings. The phrase in 
v. 15a, "n'12 "ITIMn ýZn-lv, then seems to refer both backwards and forwards to link the 
two sections 7: 9-14 (on the relative value of wisdom) and 7: 15b-22 (which studies the value of 
wisdom and righteousness compared with folly and wickedness/sin). Vv. 23,24 may also refer 
both backwards and forwards linking 7: 15b-22 and 7: 25-29 (which focuses on what can be 
'found out' using wisdom). 
From this point first person use of the verb -IX-I features less often, and plays less of a 
role in the structure of the sections in which it does occur, although VnMi linn 'Inwi my"i V, 
in 10: 5, and mvi MT-01 in 9: 13 may both start sections which refer back to the phrase with 
which 9: 11-12 starts, Vn7j#'I lirm nwil In: V: 10: 5-7 and 9: 13-16 both relate observations 
which confirm the implication of 9: 11-12 that actions do not always result in the expected or 
appropriate conclusion. The final occurrence of 1211MI is in 10: 7 where it may indicate the end 
of the short section 10: 5-7. 
4.1.2 01217/11mm 
First person verbs from the roots -InN and '1: '7 form a second thread, through most of 
the first nine chapters (1: 16; 2: 1,2,15,15; 3: 17,18; 6: 3; 7: 23; 8: 14; 9: 16). "IlInKI and 
'1311.111 in 2: 15 form part of the chiasmus of 2: 11-19: 
"Jillani 
1111,13M 
ru* 
"Illm"ll 
Irly, 711 
The two occurrences of '71-MM in 3: 17,18 form part of the pattern in the latter part of ch. 3 
(3: 10-22): 
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'Irl"N"I 
IIIIIIXIII 
The remaining occurrences seem simply to be personal comments on observations just 
described, and do not display any apparent pattern. 
4.1.3 Y-1. ) 
Only four times does Qohelet claim (s)he 'knew', using the perfect form of the verb 
y'71, and these are all in chs. 1-3. In 1: 17 (s)he says, rill 11"Y"I XVI MT-MV 131711. - Then the 
claim to know that 'one fate befalls both/all' (2: 14) is the centre of the chiasmus in 2: 11-19: 
'r'xrn 
'rrn 
'J1fl 
And the knowledge of what is good for/in people (v. 12), and the knowledge that God's deeds 
endure forever (v. 14), are part of the pattern in 3: 10-22: 
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1131"N"I 
lyly-11 
v; ly-; v 
Irl"N"I 
1131"Inx 
113111? 3x 
11311MIll 
On one further occasion (s)he claims to 'know', this time using the participle rather than a per- 
fect verb, when (s)he says in 8: 12,1'13Býn INIv, -wx tv. -ft-. 1 -17jx nx Y'n'. 
However, the root 3711 is important in Qohelet and it occurs with greater frequency in 
the second half of the book where in the majority of cases it is preceded by Mý, JIM, or -qn2. 
This is particularly noticeable in chs. 8-11 where it takes one of these three adverbs in 8: 1,5,7; 
9: 1,5,10,11,12; 10: 14,15; 11: 2,5,5,6. It seems clear, then, that what is not known is at least 
as important as what is known in the later chapters, and this may explain Qohelet's reticence to 
claim '1313711 in the earlier chapters. It also makes the things he does claim to know even more 
striking: that the search for wisdom, knowledge, madness and folly is [like] 'chasing wind'; 
that one fate comes to all (or to both the wise and the foolish); that there is nothing good for 
(or in) people except that they eat and do (or experience? ) good in their lives; that God's deeds 
endure forever; and that it will be well with those who fear God. It may be, as we will see 
later, that phrases concerned with 'not knowing' help to delineate the structure of the second 
half of the book, and certainly the discussion of 'knowledge' shows the development from first 
person at the beginning of the book, to a mixture of first, second and third in the middle, to a 
concentration on second person at the end, which we will now demonstrate to be a feature of 
this book. 
2The root 371" appears 16 times (36.4%) before 6: 9 (1: 16,17,17,17,18; 2: 14,19,21,26; 3: 12,14,21; 4: 13,17; 
6: 5,8), and 28 times (63.6%) from 6: 10-12: 14. Of these 28,15 are preceded by M5, I'M or 172 (6: 12; 8: 1,5,7; 
9: 1,5,10,11,12; 10: 14,15; 11: 2,5,5,6; the remaining occurrences are found in 6: 10; 7: 12,22,25,25; 
8: 5,12,16,17; 9: 5; 10: 20; 11: 9; 12: 9). 
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4.2 Second person terms 
Where first person terms appear in abundance at the beginning of Qohelet, second per- 
son terms appear more often later in the book. Apart from imperatives in 1: 10 (which is not 
addressed directly to the reader) and 2: 1, and one second person suffix in 2: 1 (and both second 
person terms in 2: 1 are addressed to the author him- or herself and not to the reader), the sec- 
ond person is not used until 4: 17. It is then used considerably more often in the second half of 
the book, particularly at the end of ch. 10 and in ch. 11 once first person terms have all but 
petered out. Moreover, while few second person terms are used in ch. 12, most of the chapter 
is cast in the second person by the use of the imperatives in vv. 1,12,13. Ile graphs on the 
following pages show the distribution of second person terms. 
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There are only thirty-nine second person verbs used in Qohelet3, compared to eighty- 
one first person verbs4. However, while the ratio of first to second person verbs in the first 
half of the book is 59: 12, in the second half it is 22: 27, In addition there are only six impera- 
tives in the first half of the book, compared to twenty-two in the second half, and if these are 
included in the above ratios we obtain these results: 
ratio of first to second (+ imperative) verbs in first 111 verses: 59: 18 
ratio of first to second (+ imperative) verbs in final 111 verses: 22: 47 
This suggests a definite trend from first person observation at the start of the book to second 
person address towards the end5. 
The trend is confirmed by a comparison of the ratio of first and second person suffixes 
in the two halves of the book6: 
ratio of first to second suffixes in first 111 verses: 43: 9 
ratio of first to second suffixes in final 111 verses: 10: 45 
if the comparison is restricted to chs. 1,2 (44 verses) and chs. 10-12 (also 44 verses7), the dif- 
ference is even more striking: 
ratio of first to second (+ imperative) verbs in first 44 verses: 42: 3 
ratio of first to second (+ imperative) verbs in final 44 verses: 2: 20 
ratio of first to second suffixes in first 44 verses: 40: 2 
ratio of first to second suffixes in final 44 verses: 1: 26 
There are two points that should be made here. Firstly, the first person address does not begin 
until 1: 12, and second person address in the final thirteen verses of the book occurs only in the 
form of three imperatives in 12: 12,13. It should be noted, though, as we mentioned above, 
that the sense of rint in 11: 9 continues into v. 10, and the sense of 'IDT in 12: 1 is continued by 
34: 17; 5: l, 3,3,3,4,4,4,5,5,7,7; 7: 9,10,10,16,16,16,17,17,17,18,18,21,21,22; 8: 3,3,3,4; 9: 9; 10: 4,20,20; 
11: 1,2,5,6; 12: 1. 
41: 12,13,14,16,16,16,17,17; 2: 1,1,2,3,3,4,4,4,5,5,6,7,8,8,9,9,10,10,11,11,12,13,14,15,15,15,17,18,18,19, 
19,20,20,24; 3: 10,12,14,16,17,18,22; 4: 1,1,4,7,7,15; 5: 12,17; 6: 1,3; 7: 15,23,23,23,25,27,28,28,28,29; 
8: 9,10,14,15,16,17; 9: 1,11,13,16; 10: 5,7. 
5The third person is used fairly consistently throughout Qohelet. Third person verbs occur more often in the sec- 
ond half, but third person suffixes occur more often in the first half. 
ratio of third person verbs in first and second halves: 139: 172 
ratio of third person suffixes in first and second halves: 106: 85 
total ratio of third person terms in first and second halves: 245: 257 
6First person suffixes are found in: 1: 10,13,16,16,16,17; 2: 1,3,3,3,4,4,4,5,6,7,7,7,8,8,9,9,9,10,10,10,10,10, 
10,11,11,15,15,15,17,18,18,19,20,25; 3: 17,18; 4: 8; 7: 15,23,25,28; 8: 9,16; 9: 1,13; 12: 1,12. 
Second person suffixes are found in: 2: 1; 4: 17; 5: 1,1,1,5,5,5,5; 7: 9,17,18,21,21,21,22; 9: 7,7,7,8,8,9,9,9,9,9, 
10,10; 10: 4,4,16,16,16,17,17,17,20,20; 11: 1,5,6,6,6,9,9,9,9,9,9,9,10,10; 12: 1,1. 
7Same number of verses, but there are over 60 more words in chs. 1-2. 
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-Mý 'I7jM "TY in 12: 1,2,6. Also the three imperatives in 12: 12,13 mean that the end of the book 
addresses the reader directly. However, the most intensively first person section is from 
1: 12-2: 26 (33 verses, 471 words), while the most intensively second person section is from 
10: 16-12: 1 Oess than half the length with 16 verses, 218 words). Secondly, the section from 
4: 17-5: 6 contains many second person and imperative verbs and second person suffixes even 
though it is in the first half of the book, while the section from 7: 23-29 contains many first 
person verbs and suffixes although it is in the second half of the book. There is, then, a 
degree of inter-mingling between first and second person sections in the book rather than a 
smooth transition from one to the other. This type of 'inter-mingling' is a characteristic fea- 
ture of Qohelet. Nonetheless, a general trend from first person to second person is evident. 
This trend may suggest a development in the book from a greater concentration on the author's 
own observation of the things that happen 'under the sun'. in the earlier chapters, to a greater 
concentration on exhortation directed at the reader in the later chapters. 
We do not find threads of second person verbs similar to the first person terms we con- 
sidered above. The closest is the imperative 7IM-1 which is found in 1: 10; 2: 1; 7: 14,27,29 and 
9: 9. However, even this word'seems to bear a different meaning in 2: 1 and 9: 9. We have, 
though, noted a number of words which occur in the first person early in the book and in the 
second person towards the end, and this accords with the development we have just outlined 
from the description of personal observations to the issuing of exhortations directed towards 
the reader. The second person form of the verbs in Qohelet is used mostly to issue negative 
instructions: twenty-five8 out of thirty-nine second person verbs are preceded by RMN. Posi- 
tive instructions are issued in the form of imperatives, of which there are a similar number - 
twenty-eight9. 
4.3 Trends in key words and phrases 
Besides the trend from first person to second person in Qohelet, we can also discern 
trends in the themes and key words used in the book. Words and phrases from the key ques- 
85: 1,3 , 4,4,5,5,7; 7: 9,10,10,16,16,17,17,18,21,21; 8: 3,3; 10: 4,20,20; 11: 2,5,6. 91: 10; 2: 1,1; 4: 17; 5: 3,6; 7: 14,14,27,29; 8: 2; 9: 7,7,7,9,10; 11: 1,2,6,9,9,9,10,10; 12: 1,12,13,13. 
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tion in 1: 3, ftt. 'I ]VIrl ýnYV *=-ýMl Wixý occur for a final time in ch. 10: 111111 
ftV71 appears for the last time in 10: 5; the final occurrence of 11111" is in 10: 11; and ýny 
makes its last appearance in 10: 15. We can also observe that the ratio of occurrences in the 
first half of the book to occurrences in the second half of is 4: 1; of ýn is 54: 37; of 
ýny is 30: 5; and of VnV-, l 17131 is 20: 12. Also the key word from 1: 2, ý3; 1, occurs in a ratio 
of 24: 1410. Another important root in the first half of the book is illy which occurs in a ratio 
of 11: 2, and the phrase rII*1 JIIY"111117'1 is to be found only in the first half (9 times), the last of 
these being in the final verse of the half, 6: 9. 
Whether or not there is a clear thematic division between 6: 9 and 10, the divide is use- 
ful for comparing the two halves of the book so as to discern certain trends. Wright's theory 
builds on the claim that the 222 verses of Qohelet divide into two halves of 111 (3 x 37! ) 
verses each, the first of which deals with 'Qoheleth's Investigation of Life', and the second 
with 'Qoheleth's Conclusions'. We have argued that there is no clear break between the 
halves, and that Qohelet's investigations go beyond 6: 9. Nonetheless, trends can be discerned 
which accord to some extent with Wright's description of the two halves of the book, and it 
should be noted that in the BHS Qohelet contains 2987 words (counting all words which 
appear separately or connected to another by a maqqep, but not those prepositions or the 
definite article which are joined to a word directly) of which 1496 are in 1: 1 to 6: 9 and 1491 
in 6: 12-12: 14. This means that, according to the BHS text, the middle word of the book is in 
6: 9. In fact, highly appropriately in light of the inclusio in 1: 2 and 12: 8, the word which lies 
precisely at the centre is ýX, 1, and it is used in the phrase nin rily'll ýMrl before which 
there are 1491 words, and after which there are 1491. Of course, while this may be useful in 
indicating approximately where the centre of the book is, it seems rather unlikely that there 
I ()Tbere is a very high concentration of these words in chs. 1 -2. In these 44 verses (19.8 % of the total number of 
verses) we find 5 of the 18 words from the root 'IT19 (27.8%); 26 of the 91 occurrences of 5D (28.6%), 17 of the 
35 occurrences of ýMY (48.6%), 11 of the 32 occurrences of UMV. 1/ftMI r11111 (34.4%), and 14 of the 38 occur- 
rences of 511 (36.8%). Also 5 of the 9 occurrences of 111*1 11137"I/My'l (55.5%) are in these two chapters; 17 of 
the 64 words from the root,, 1tV. V (26.6%); 4 of the 13 words from the root MY (30.8%); 9 of the 32 words from 
the roots 50, )/5: 13 (28.1 %); 17 of the 53 words from the root M11 (32.1 %); 16 of the 47 words from the root 
ril. 1(34.0%); 25 of the 41 occurrences of 92H (60.1 %); 5 of the 17 words from the root littv (29.4 %); and 4 of the 
10 words from the root Mll'? (40.0%). It is noteworthy, however, that of the 40 occurrences of 13", 15M in Qohelet, 
only 3 (7.5 %) are found in chs. 1,2. We might also note that of the 65 occurrences of the short form of the Tela- 
tive particle '17jM, -V, 32 (49.2%) are in these two chapters. By contrast, the full form is used only 7 times out of 
a total of 89 (7.9%). 
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will be no errors in the text which have a bearing on its precise location. The reader must 
judge for her- or himself the significance of the centre in terms of both verses and words 
occurring at the same place - after all, how many readers take the time to count the number of 
words in the books they read? The Massoretes, however, seemed to pay considerably more 
attention than modem readers to the number of words as a way of safeguarding the sacred 
scripture as it was copied. We might also recall that 111"111137'11 ýMjl MT-131 occurs at the end of 
2: 26, which we argued above is the end of a ma or section of the book. It occurs only once 
more, in 4: 4, and a very similar phrase, r1l"I 11"Y"11 ý: Ijl MT-M, occurs in 4: 16: neither of these 
seem to have any bearing on the overall structure of Qohelet. 
In light of the above, we might take 6: 12 
ztmi nnn r*irix rrw-rra crix5 -ra-73 afryn i5in -n-w "ot= 0"1112 13'IX5 210-iln 
as introducing some key themes of the second half, in the same way that 1: 3 introduced key 
themes of the first half. Taking the first part of the verse first, we find that the ratio between 
first and second half occurrences of the root YTI is 16: 28; of ZU2 is 24: 30; of ol"ll is 11: 14; and 
of rill is 7: 19. Correspondingly, the ratio of Yr JIX/Mý is 3: 13; of Y'l is 12: 20 and of xtri is 
2: 6; of IlIn is 6: 9; but of 71ý1ý is 1: 1. Other important words which occur more often in the 
second half of Qohelet are 11M (3: 8) and yri-I (3: 9); Unri (19: 34) and ýDoftD (15: 17); and 
M1,72 (2: 5) and M (1: 16). These statistics are shown using graphs on the next page, from 
which it may be concluded that there is a trend from personal observation or investigation of 
the world 'under the sun', with all its pleasures and problems, in the first half of Qohelet, to 
considerations of a more philosophical and moralistic nature involving discussion of such 
things as what is and is not known, good and evil, life and death, wisdom and folly, etc., in 
the second half. However, the themes of the second half are all introduced in the earlier chap- 
ters, and observation and investigation continues until ch. 10. 
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4.3.1 'Who knows the futureV 
The second half of 6: 12 is part of a thread of verses that question human ability to dis- 
cem what will happen in the future. This is a major theme in the later chapters of Qohelet. 
The expression TIXI 'In occurs in a ratio of 0: 2; in a ratio of 3: 7; and the word 
IIIIIN in a ratio of 1: 4. 
We might compare the verses in this thread thus: 
under the sun/ 
on earth 
ztVn ririri 
rurl-ýy 
7: 24 is similar in some respects: 
I'linx 
I'llinx 
afterwards/ 
after him 
I'linx 
Ivr Ivmz 'M 
61116"ll lIVNI 
lIVRO I'D 
what will be 
Milo IM3 
Imy 
no-one knows/ 
who knows? 
PIK* Um"a" M 3: 22 
Mlxý 'I'll" It 6: 12a 
Y-1, urm 8: 7a 
DIN. 1 YP-M5 10: 14a 
y1n M5 11: 2a 
6: 12b 
M 8: 7b 
M 10: 14b 
nab 
MR, * 12m, 12" 'In 3: 22 
13'lxý 1,119,173 6: 12 
7: 24a 
7"11 133IN 8: 7a 
ITIM"I YTI-M5 10: 14a 
Y'lli X5 11: 2 
lax29, ö9 M 7: 24b 
*'TV' '172 8: 7b 
* TV' '172 10: 14b 
By contrast, the remaining occurrences of the phrase assert that what is now has 
already been (or been named in 6: 10), and the verses seem to imply that people should be able 
to predict the future by reference to the past: 
Min 11111110-11n 1: 9 
X101 TID 11,1110-I'M 3: 15 
Ino M-1173 'Inn 111"10-"In 6: 10 
However, these verses are all in the first six chapters (the final one being just beyond the mid- 
dle of the book), while the other verses are all but one in the latter half of the book. 
It may be that these verses help to give some kind of overall structure to the second 
half of Qohelet. 6: 12 could be taken as the final verse in the introduction to the second half of 
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the book. 8: 7 comes towards the end of the next section (extending from 7: 1-8: 8) which 
focuses generally on 'what is good/better'. This is followed by a passage which concentrates 
on human deeds and death (8: 9-9: 10). None of the verses we examined above occurs in this 
section, but 8: 17, which lies near the centre of the section, affirms unequivocally, by the use 
three times of the expression M Xý, that there are things people cannot know. 10: 14 then 
appears towards the end of the next section (extending from 9: 11-11: 6) which focuses on wis- 
dom, folly and knowledge. The final verse in the thread, 11: 2, is in the second person, which 
accords with a trend we noted above. It is found in a short passage, 11: 1-6, which concludes 
the section from 9: 11-11: 6 and concentrates particularly on what is 'not known. The passage 
thus seems to form the climax to this particular thread of verses. ý 
4.3.2 'Call to enjoyment' 
While the verses denying human knowledge of the future occur more often in the sec- 
ond half of the book, the verses issuing the 'call to enjoyment' occur more often in the first 
half of the book. Like the former thread this one also consists of five very similar verses: 
MIN2 21t>-1'x 2: 24a 
ni-ötv5 t22 zivj, x e 3: 12a 
nutv, 2112 l'N 3: 22a 
210 1, JN "ii"mi -*ltR i111 5: 17a 
-um 12 e7J7iii litiri 210-1'm 8: isb 
iý727 -2 21t2 -Iiitüi ýDNe 2: 24b 
157zy-ý22 21ti OIN'11 s111vil ýDN"IÜ cl*INN-ýD CIII 3: 13a 
iýtzy-522 -121t2 nixiýI niiie5>512K5 5: 17b 
*my -2 u*, xi. -ii n172iv51 Inlie51 512M5 8: Isc 
11IM3 2112 rivy5l 
rvylza t3imm 
I'M -73, 'Imon ott"l-linri 5tyv 
rn M, 
mm on-15H. -I 11,73 'In "IN InIml 11IT-M 
K,, -i mvlýx 
Him-D 
lftv. l rinn 
3: 12b 
3: 22b 
5: 17C 
8: 15d 
2: 24C 
3: 13b 
3: 22c 
5: 17d 
8: 15e 
What is 'good' is the main element that is common to all the verses, then all the verses apart 
from 3: 22 refer to eating and drinking and enjoying work, and note that these things are given 
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by God. The root rint is used on three occasions, as is reference to 'his life'. The expression 
'under the sun', perhaps surprisingly, is found only in the last two verses: once in 5: 17 and 
twice in 8: 15ý 9: 7-9 and 11: 9-10 continue the sentiments found here, although they do not 
follow the same pattern as these verses. They are presented in the second person rather than 
the third person,, and thus fit the trend we have discerned elsewhere from observation to 
instruction. 
It may be that these verses help to give some kind of structure to the first half of the 
book. We have already noted that 2: 24 occurs towards the end of a major section of Qohelet 
from 1: 4-2: 26. If ch. 3 is regarded as the next section, then it too ends with one of these 
verses, 3: 22, and has another at its centre, 3: 12,13. This section follows similar themes to 
8: 9-9: 10 which closes with verses in the second person that express similar sentiments to the 
'call to enjoyment' verses. 5: 17 may then occur at the centre of a section (extending from 5: 7 
or 5: 9 to 6: 6 or 6: 9) which examines the theme of 'wealth'. However, this leaves the verses 
from 4: 1 to 5: 6 with no verse issuing the 'call to enjoyment' anywhere in the section. Perhaps 
this is because the structure to this section builds on the expression -773 IT which picks up a 
key element of the 'call'. This would give the following divisions for 1: 1-6: 9: 
introduction (1: 1-3) 
section centring on catalogue of Qohelet's deeds (1: 4-2: 26) 596 words 
with a 'call to enjoyment' towards the end 
section comparing human deeds and God's deeds (3: 1-22) 323 words 
with a 'call to enjoyment' towards the end and at the centre 596 words 
section considering what is good/better 273 words 
section focusing on wealth 299 words 
with a 'call to enjoyment' at the centre 
When set out like this, it is clear that 1: 4-2: 26 is exactly the same length as 3: 1-5: 6, while 
5: 7-6: 9 (apart the final clause) is approximately half this length. There is one more verse in 
3: 1-6: 9 (45, that is 22 in ch. 3 and 23 in 4: 1-5: 6) than 1: 3-2: 26 (44), while 5: 7-6: 9 has half the 
number of verses (22). This gives a neat pattern to the first half of the book, and provides 
useful thematic divisions, but it is not proposed as the definitive structure because another 
reader emphasising different aspects of the book might come to quite different conclusions (as, 
indeed, other readers do). It must be constantly borne in mind that the large number of 
repeated phrases in the book tantalise the reader to look for a pattern, but lend themselves to 
being structured in various different ways. 
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4.3.3 hynivy 
We suggested previously that ýny and oltay may be used synonymously in the early 
chapters of Qohelet. However, it should be noted that while ýny occurs considerably more 
often in the first half of the book (in fact thirty times in the first half, compared to just five 
times in the second half), oltýy appears the same number of times (thirty-two times) in each, 
half. There may be some significance in the fact that ýnY elsewhere in the Hebrew Bible has 
decidedly negative connotations1l, while Mtoy is a more neutral term. We should note, for 
example, that ýny in Qohelet refers only to human work and never to what God does, while 
eight times the root rity is used specifically of God's deeds (3: 11,14,14; 7: 13,14,29; 8: 17; 
11: 5). Are we perhaps to conclude that while ýny and MtVy are both appropriate terms for 
human work or action, and may be used as synonyms, the author does not consider ý73Y a 
suitable word to describe God's actions? 
The phrase VnVl rrin hyV ýny occurs seven times in Qohelet, and we can trace 
some development in the way in which it is used. The phrase makes its first appearance in the 
key question asked in 1: 3, fttýM 211111 h71V *=-ý= Mxý 71,11TI-iMn. An answer to this 
question is given in 2: 11 where, after describing the deeds (s)he has performed, Qohelet says, 
vnvn rinji 11"111" 1"MI ... 171hyV 
hy: 
... '11113M. Following this, the hatred of his/her work 
expressed in 2: 18 is not surprising: VMV. 'l AnYl hY 12MtV lhy-ýn-rlbt ')IN lyinti. We then 
find rinrl IlInDTIVI %*=ý VýVPI ýDD IN 'T'. -P 13: 11M Y71" ýnl in the next verse, 
which is presumably a rhetorical question. The author's reaction, expressed in v. 20 is to turn 
to despair, tftý, 01 11MIn 921hYtV hyn-ýD ý37 Vjwý 'IN -milul. 
The remaining two occurrences of this phrase are, however, quite different. One of 
them appears in one of the verses which issue the 'call to enjoyment', and the other expresses 
sentiments which are very similar to these verses. 5: 17 provides a striking contrast to 2: 20: 
Ont'al JIM71 hyle *My-ýn 1111t2 rilm*1 Yiljivjýl hnXý sivy-nVM n2 nN 131VI 'IVX ', 13M. The 
phrase VnVol 11rill ýWV *; V-ýDn takes exactly the same form as in 1: 3, the only occasion 
when this happens, and 5: 17 provides a very different answer to the question asked in that 
115ny is used 35 times in Qohelet, and only 40 times elsewhere in the Hebrew Bible. Of these, all but 6 (Jdg 
5: 26; Pss 105: 44; 127: 1; Prov 16: 26,26 and Jon 4: 10) are decidedly negative. The 6 may indicate a neutral use 
of the term meaning simply 'work. 
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verse to the answers given in ch. 2. Then in 9: 9 the author isues this exhortation to the reader, 
fttý101 Anrl hy r1r1X 'Ift 1hyal M"M jlj? ý11 X1,61 'In ... 3111IN-17M 111OM-13Y O"'M MI. This 
means that the phrase occurs in first, second and third person forms, and that its final occur- 
rence is in the second person. 
The very similar phrase WWO, -l MY1 71t370 oltý37 occurs six times in the book. It appears 
first in 1: 14 which, as we noted above, is actually little more than a string of key words and 
phrases, 111"I IIIY'11 ýMrl ý. ')n nwil fttý, 'I 211121 IiVVMý The next occur- 
rence is in 2: 11 where the phrase ýWV ý= is also used and this verse, too, is a string of key 
words and phrases: 
JnltýO 'MýWV 
ý=Il "Il ItVVtý ItVYM-ý= '13M '11113DI 
VMV, 'l rinn linrl" I'mi nri rily-11 ýnm ýnm -Iril 
It then occurs in 2: 17, which contains a string of key phrases, very similar to 1: 14 and 2: 11, 
tin Ylly-11 ý1; 1 ýxl I. D Onon rinrl '41tVY20 . 81tvYM. -I 1ýy Y-1 ID Z31111'. 1 31H Inxim. 
Again there is development from the initial description of the task which the author has 
undertaken, to the realisation that 111111 1"M in all the deeds that are done under the sun, and 
finally to the statement that (s)he hated life because of these deeds. In 4: 3 (s)he goes on to 
state that the person who is best off is the one who Ont, "I I= MtM YIM Mxn-xý. 
In 8: 9, týnOn rinn ntvy: sift ntvyn-ýDý 111131 "NIX-1 the task which the 
author set him- or herself is recalled. Then in 8: 17, which sees the final occurrence of the 
phrase, (s)he comes to the conclusion, OMMI 1=1 ? IVY2 OWN '1tVY=1-21X XlXný WIWI 
ýDTI Xý. 
This phrase is slightly different every time it occurs in the book. 
In addition, there are five occurrences of the phrase 13"? Wn/OnOn rinn nty. 1: 13 des- 
cribes the author's task, MI)W71 Ml MVY2 mlft-ýD ý37 11=ril llrlýl Vjlllý '12ý-Ylx '131Y131. In 
2: 3 (s)he determines to search until 1312VI 211111 VY9 'IVX MWI ', Xlý Wtý s-17-4X -M-1M. In 4: 1, 
%)W'sl r1MY1 WtM "Ift MWINI "IN '111.17il, an example is given which clearly did 
not fulfil this requirement, and ýDý 71M týnen 21nn U1tVY: -WVX ýn Y'l IT in 9: 3 
provides another. 9: 6 says of the dead, OMMI 21mri ntvyl-ulft ýM: C*Iyý Tly 12ýnl- 
Only in these final two verses, 9: 3,6, does the phrase appear in the same form: elsewhere it is 
always slightly different. 
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The phrase r'%I-ýY Mt7373 seems to be synonymous with onvi"m rInyl , 1fDY3, and it 
occurs twice. In 8: 14 it introduces an example of what is hebel, rnbt'M-ýY MtM ntox 
8: 16, ntM "17M jnyn-m rnw*i ' nnnn jiy* nlý-JIX '111M 'IVXD, then refers again to 
the task the author undertook. 
Altogether there are thirteen specific references to 'what is done under the sun, under 
heaven or on earth'. We might compare them in this way: 
t3lInvol linil lIVY3 -Ivjx -ýD 1: 13 
vinvioll linri It: IY3 -7j 1XV37W, -ýn -]IN 1: 14 
D'Invill linrl It7y., -Ivjx 2: 3 
7invol linil ... IVY -71 , 
t7yn -ýnm 2: 11 
Vnvi,, i linil llt373 _vj litynill 2: 17 
VnMi zirm trtm '17im ty, -ýo -rlm 4: 1 
V)nv. l nnil jltM Yi.., -rim 4: 3 7invilli r1mri -ItVY3 . 17jx rityn -ýDý 8: 9 
run rltm . 1vm 8: 14 
T-Imn rlým . 17im 113yol -]IN 8: 16 
VnV,, i 3irm -It7Y3 *17im lltywl -]IN 8: 17 
vnv. i min lityY3 -livx ý. n 2 9: 3 
vton rinil . ItY3 --lox ýnl 9: 6 
Clearly this is an important theme in the book, but we should note that these particular phrases 
do not extend beyond 9: 6. In fact, 9: 10 probably serves as the conclusion to this theme, 
advising, ýixvjn rinni nym InVni ntvyn I'm ". n "IVY Inni rlltvyý J-r Mynn nvx ýM. This 
seems to be the direction in which the earlier verses are heading, and typical of verses in 
Qohelet which conclude a theme, it is also in the second person. The theme is first introduced 
in 1: 13 when the author commits him-/herself to investigating wisely all that is done under 
heaven. This commitment is emphasised again in 2: 3 when it is stated that the search will con- 
tinue until (s)he finds what is good for people to do under heaven. However, as early as 1: 14 
the reader is forewarned about the conclusion to be drawn from this investigation when the 
author states, ril'i 11711 ý1. i ýWl The same terms are used in 2: 11 to describe all that the 
author has done, and in 2: 17 (s)he declares that (s)he hates life because these deeds are 
grievous to him/her. An example of grievous things that are done under the sun is examined 
briefly in ch. 4 when the author turns to look into oppression. The conclusion here is that it is 
better not to have seen what is done under the sun. After a break from this theme from 4: 4- 
8: 8, it then reappears in 8: 9-14 where the task of investigating all that is done under the sun is 
recalled and is explored in various ways. The particular focus seems to be that human deeds 
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do not result in expected or fair consequences, and this is stated clearly in v. 14. The task out- 
lined in 1: 13 is recalled again in 8: 16, and this time the conclusion, in the following verse, is 
that however hard they try people simply cannot understand what is done under the sun! 9: 3 
then notes an evil in all that is done under the sun - that one fate, death, comes to all, and 9: 6 
adds that the dead no longer have any share in what is done under the sun. The exhortation in 
9: 10 (and in the two verses preceding it) follows on from this by advising the reader to make 
the most of all that his or her hands find to do QftO). 
It seems then that all the deeds that are done under the sun ultimately come to nothing 
because all people die and once they die they no longer share in these deeds. No wonder the 
author says of them, ril'i 111711 ý-Ijl ý: ), l. 
However, there are also eight references to God's deeds. The claim is made in 3: 13 
that C3ý137ý ; rrr Min lrnýsm niVY9 the reason being, 1'13Dýn INTIV MtV37 tr, '*Mol. It 
should, perhaps, be recalled that in 9: 6 it is stated about the dead that they no longer have a 
share VDMI 21rill -1tVY3-'1VM ý= t*10.7: 13, along similar lines to 3: 13, issues the advice, 
1211Y -ivx Jim 7172* ýDr in "D In-ft"I nVY12-11M U1. Perhaps connected with this verse is the 
statement in 7: 29 that 'IV" ITMI-M 1317ftil PVY. The remaining references to the deeds of 
God all make clear that knowledge of God's deeds is beyond human comprehension. 3: 11 
says, W. '*MM UUM MYW-Mý. 7: 14 then connects God's deeds with 
human inability to know the future, jinimn 1"'IriN MUM M-1 00 21-1: 1-7-ýY ... t3q. -ft'. 1 mtvy.... 
8: 17 establishes a link between God's deeds and 'the deeds that are done under the sun', 
Onvil 111111 111t7Y3 *IVR livyn'. 1-11H XiSný MUM ýDTI Xý "D MVY; 2-ýn-31X "ITIM-11, and 
states three times, MM* ETMI ýDr Xý (although each time the words used are slightly dif- 
ferent). 11: 5, ascribing everything to God's action, states baldly in direct address to the 
reader, ýDM-JIM MVY9 NIVX wrftn -%VYM-riM Y-In Mý. 
We might compare the references to the 'deeds of God' thus: 
-Ityy _117imilit7yn"i -]IN 3: 11 
13"-ft'. 1 -. 1tyr -ivx ýn 3: 14a 
, ivy c3l., *mn 3: 14b 
rivyn -]IN 7: 13 
Ul. '*Wl -. Itvy 7: 14 
VTIýM'. l nvy 7: 29 
ntvyn _ýn -JIM 8: 17 
'lVY -17 jM IlVyn -JIM 11: 5 
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Among these, only the occurrences in 7: 14,29 are identical. It may be that the final verse of 
the book is designed to tie in with these verses: 
o"'. *mn . ltvy -, ION litynn tro*m'. 1 "ity, 'Irim 
trrftn 
mtyn 
-Jim 3: 11 
3: 14a 
3: 14b 
-]IN 7: 13 
7: 14 
7: 29 
-ýD -PN 8: 17 
-21H 11: 5 
-ýD -PH 12: 14 
When presented in this way, the form of the phrase is identical to that in 8: 17, but the zaqeph 
between,, IV37n and in 12: 14 means that the sense is rather different. If this diagram is 
merged with the one showing the references to 'deeds done under the sun/under heaven/on 
earth', it becomes clear that only at one point, 8: 17, do the two themes meet. Otherwise, the 
passages that deal with deeds done on earth alternate with those passages that focus on God's 
deeds: 
wnWi jiriri rit7ya iVx -ý. n 1: 13 
rjnrj-, l l1rill ltY3 -0 ErtyYnn -ýn -11M 1: 14 
t3, nV,, i nin it7y, -ivix 2: 3 
týnvjll Prill ... IV37 -0 llfvYn -ýnl 2: 11 vnvilli Prirl 'ItM _7j ntýynn 2: 17 
11tvy -'ItM altvy72,, l _jIX 3: 11 
3: 14a 
3: 14b 
rjnrj. -I lirill WtY373 -l7jX -ýD -JIX 4: 1 
vinMI PrIll lltM Y1111 Ilwynil -]IN 4: 3 
-IIX 7: 13 
7: 14 
7: 29 
vjnv"l linn rltn3 Ivx 
rnxrl-ý37 ntm 'lox 
rurl-ýy rltm -ivx 
vnVol lirlIn 11tM 117im 
Vn7j, l linrl 11"3 -, 17im vnv"l nnn . ItY3 -"Ivjm 
a iltvy ftlebt 
8: 9 
8: 14 
-YIN 8: 16 
-]IN 8: 17a 
-219 8. *17b 
9: 3 
9: 6 
, Itvym -21H 11: 5 a 
'ItVYM -ýD -31M 12: 14 
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4.3.4 ý: n 
We have already noted that the word ý171 occurs thirty-eight times in Qohelet. It 
occurs in every chapter except ch. 10. However, its distribution is not even throughout the 
book. Its use is most concentrated in chs. 1,2 (36.8%), while it does not appear at all between 
9: 9 and 11: 812, and then it only occurs once in 11: 8, once in 11: 10 and three times in the 
inclusio to the book in 12: 8. Moreover, it is used a total of twenty-two times in the first half 
of the book, but only fourteen times in the second, and we noted above that it may actually be 
the central word in Qohelet. The word is used in twice as many verses (twenty) in the first 
half*as in the second (ten). 
This trend is confirmed if we examine the key phrases in which the word ý1,1 is used. 
ý271 M-131 occurs a total of thirteen times in 2: 15,19,21,23,26; 4: 4,8,16; 5: 9; 6: 9; 7: 6; 
8: 10,14; ý2,1 Hin-M is used once in 2: 1; and once in 6: 2. Thus 40.0% of the occur- 
rences of this phrase are in chs. 1,2, and 80.0% in the first half of the book. Moreover, the 
phrase does not occur beyond ch. 8. ý11 ýDil appears six times in 1: 2,14; 2: 11,17; 3: 19 and 
12: 8, which means that 66.7 % are in the first two chapters, and 83.3 % in the first half of the 
book. ni'l 111711 ýIjl ýDjl is used three times, and all of these are in chs. 1,2 (1: 14; 2: 11,17). 
1111 311711 ý2', l occurs three times, all in the first half (2: 26; 4: 4; 6: 9), and the phrase 
nin jryni ýri -iii-M appears once in these chapters (4: 16). Of all these phrases, then, the 
only one which is used beyond ch. 8 is one occurrence in the inclusio at the end of the book of 
ý3,1 ýD, 1. By contrast, the phrase ý11 ("rl) 'V which appears four times, is found only in the 
second half of the book. In 6: 12 it is used in the third person, in 7: 15 in the first person and 
twice in 9: 9, the last time it appears, in the second person. In each of these verses ýXl takes 
the appropriate pronominal suffix, but it never takes a suffix in the first half of the book. 
The development of the use of the word ý1,1 seems to be from the use of the sweeping 
statement ýX*l ýD', l in chs. 1,2, to the initially prolific but decreasing use of the specific des 
cription of the various things observed in chs. 2-8 as ýWi nT-M, to the description of the life 
first of 'man' in general, then of the author him- or herself, and finally of the reader as ý2 I in 
12Recalling Wright's theory based on the numerical value of 5.2.1 we might note that there are 37 verses from 9: 9 
to 11: 8! 
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chs. 6-9. The theme is then dropped for the following thirty-seven verses (one sixth of the 
book), before reappearing in the final few verses of the book. - The end of 11: 8 constitutes a 
suitable conclusion to the theme when the author notes that ýIjn nv-ýM, and adds in 11: 10 
that even youth and the dawn of life are hebel. ý3, 'I is then finally used three times in the 
inclusio in 12: 8. Thus, while the word occurs in the 'motto', or inclusio, at the beginning and 
the end of Qohelet, and also possibly as the central word, it occurs considerably more often in 
the earlier chapters, and its use changes somewhat in the later chapters. 
4.3.5 MW 
is one of the most frequently used words in Qohelet13. The search for what is 
'good' appears to be a very important aspect of both halves of the book14. This is seen first in 
2: 1 where the author instructs him4herself to 1IU1 U1. Then in 2: 3 (s)he determines to con- 
tinue the search until 07.111n 'In" 1DOn 13"nMn 211111 Ity" 'IVX WIWI '112ý IT 7,17-IN The 
conclusion that (s)he reaches in 2: 24, towards the end of the first section of the book (1: 4- 
2: 26), is, *nyl WU Vm-Yw mmmi nnVI ýDXIV D"TRI Wt: I'M, and this is a notion which is 
repeated in the other 'call to enjoyment' passages (see 3: 12,13,22; 5: 17; 8: 15; and also 9: 7). 
In 2: 26, however, we read that to the 'good' is given wisdom, knowledge and pleasure, while 
to the sinner is given the task of gathering only to give to the 'good'. Similar sentiments are 
expressed in 7: 26 where O"iftol 713Dý Ilu escapes a woman's trap while the sinner is caught, 
and in 8: 12-13, YV* : 21UI 111*n INT, '17im "X`11ý Zltý-Iwnl -1VX -, IN Y-111. 
However, in 6: 12 the question is asked, D"M WTXý IIU-Mn Y"711 In; then in 7: 20 it is asserted, 
Xt2n, XýI Ilu-ntoy, -1VX r-INI Jr-Ty I'M WIN; and finally in 11: 6 the author baldly states that, 
MIT 11IND U1,137i-OXI ill-IN JT, 1 'Vol ill 'IN 37111 111N. Moreover, in 7: 14 the reader is 
137he conjunctive (or sometimes disjunctive) -1 is the most frequently occurring word (361 times), followed by 
the definite article (301 times), then the prepositions -ý (230 times) and -2 (159 times). The most frequent word 
after these is -ýD (91 times); followed by *1VX (89 times); '10 (87 times); -In (75 times); the object marker -JIM (74 
times); -0 (68 times) and X5 (65 times). There are then a number of key words/roots all occurring frequently: 
11V, V (64 times); 210/201 (54 times); M11 (53 times); MM"I (47 times); WIN (49 times); I'M (44 times); Y"11 (44 
times); 15 (42 times); OV15H (40 times); P37 (lime', 40 times); 51'1 (38 times); and 572Y (35 times) (also 0158 
times, 1? 43 times, 5. V 38 times). In addition, 'MMMY1 occur 52 times; ýM)b= occur 33 times; 32 
times; 1213 28 times; Mln 26 times; V11 18 times; M and MtV 17 times; 3117115 times; illy and YVI 12 times; P'17 
11 times; and K"11 9 times. This gives some indication of where the emphases of the book lie. 14Cf Clemens (1994: 6), who sees here a specific connection with Gen 1-3. 
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exhorted, 'Ity rml-linyý oil-JIM 131 1IN"I oly'l 01"It2 21= ol"si 1210 0112; and then in 9: 2 
it seems to be disputed whether there is any ultimate difference between the good person and 
the sinner because HUM Ilm ... n2lýl =2ý1 IIIDý YV*1 71M 'I"Iij? n 
ýDý. 
So there seem to be two strands in Qohelet concerning 'what is good': one which 
specifies what is good and commends those who practise it; and one which denies that people 
know what is good, contends that there is no-one who always does what is good, and con- 
cludes that ultimately it makes no difference because the good die just like the bad. This is a 
good example of ambivalence in Qohelet which heightens the ambiguity of the book. There is 
also a third strand which states what is 'better'15.4: 17; 7: 10 and 9: 17 do not follow the struc- 
ture of the other verses in this strand, but their contexts suggest that they fulfil a similar func- 
tion, so they should probably be included in the list: 
llt=l E31NIII rint7l, "17im -m 
(m"rirll lrnw) trinv -m 
m-1 illy-11 ýny trnn Mýn -n 
InK. 1-In ýIonl I-Im Jýn -m rill t3lý10. l nll -; 2 
t*VP Mýl -11111V -M 
Un -m 
-m 
llt2 Inv -n 
I iýln t3l, -m 
Irivn mm-ýx 
- 
nzý -m prity -n 131ý10 TV Ynt VIM -t 
121, VM-1 -m 
-72 
-m 
rinn nrlwl-p 
illilal -m I 
01ý102 ýVln 
(lem) wo 
rix) wo 
Nýzi wo 
t3127j01 c31210 
pon *., 
ynvý 21-117 
t2nn Ynyl YnV5 mw 
'121 211"Illm Mu 
rin-l-IN mu (0117jX-I. -I WWI') Irmo 
25: )5) Wu 
, innri 11: 10 
Mlynva PrI3.1 131=1 I'M (131: 1u) 
linnil 11: 1W 
-1 
-1 
I'll 
3: 22 
4: 3 
4: 6 
4: 9 
4: 13 
4: 17 
5: 4 
6: 3 
6: 9 
Ma 
7: 1b 
7: 2 
7: 3 
7: 5 
7: 8a 
7: 8b 
7: 10 
9: 4 
9: 16 
9: 17 
9: 18 
Clearly, the investigation of 'what is good', and the question about human ability to 
discern and practise it are important in Qohelet. In fact the final verse in the book, 12: 14, 
concems this theme: Yl-13MI 2ILH3M tft3-ýz ýy nvnl Na" crrlýxn 
We noted above that the structure of ch. 4 seems to revolve round the alternate use of 
the first person forms of the verb IX'l and the -In : 110 sayings. It may be that 4: 17-5: 6, which 
also contains a -7n . 11D saying in 5: 4, is part of the same section: 
ISOn this form, what he calls the Tob-Spruch saying, see Ogden (1977,1980,1984). 
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um (vj? 27jý-1 jimli ) 
-21 ... 210 
wz27jil nrIll .. . ilN, 1m1 Um ". n2el 
-112 ... 13521v 
-21 ... 
7j7J7j. -1 lirin 
-72 ... 
7: 1-8 consists of a series of such sayings. The first and last verses contain two short 
sayings without explanation, while the verses in between are made up of three -In IM sayings 
each followed by one or two lines to explain or expand the saying: 
proverb aw Invm 13V MU (1) 
proverb I'Thl 01"M C31" (210) -1 
proverb -mvnmn-ým ji. *: lzýý : 16 (2a) 
explanation 7n, mrn trwm-ý, n gio min nvm: (2b) 
proverb pntn OYD Mto (3) 
explanation . 1ý =11 U12) Y-12 IM 
explanation nrint rrmn crýmn mýi ýix ran cnnnn iý (4) 
proverb 131ý10D 110 YtV VIRM t3Z; l 11-1Y1 YtVý MW (5) 
explanation ýim mi-im ý, czm pntý p -rom rinri trvwl him gn (6) 
explanation -Ulln 2ý-JIIX 12KII Mn ýh'll 17VY. -I 92 (7) 
proverb 1111ON"Im 11217 311,11IN Mu (8) 
proverb ill-1-1111m m-1-1-Im mu 
7: 1-8 is 78 words long, as is 7: 9-15a. It may be that these later verses are designed as 
the second part of a longer section exploring what is 'good' or 'better'. They open with two 
exhortations that follow on in reverse order from the two proverbs in v. 8, the second exhorta- 
tion also containing a -In 21V saying. V. 11 then seems to be a deliberate play on the 'better 
than' form when -tv is used instead of the comparative -It, *111-13Y nnnrl MWW. There is 
also a double play on the word IIV in the opening clause of v. 14 when the author advises the 
reader, MU: ol"M IMW 131"1 There are two similar plays on this word in 7: 1-8: the first is the 
use of the adjective . 11V in v. 1, and the second is the use of the verb IV" in v. 3.7: 15b-22 
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seems then to explore another aspect of 'what is good' as it considers righteousness and wick- 
edness, and other words in some way related to 171% and YVI. This includes the use twice of 
310: once in v. 18 in a statement of what is better, I'VI-JIM nall-ýM 7iM-1311 17: 1 InKII "lox 11u; 
and once in v. 20 when it is asserted that in fact there is no-one who is righteous and does 
good, xtn) xýi mt2-, 7tvy, ) %im rnn 17,117 JIM ITIM. There may, then, be considerable irony in 
the statement in 7: 26 in the next section, M 1*1 HVIM Slann Uýw tvrlýxn n! * 1112. 
4.3.6 13nrl 
'Wisdom' is another key concept in Qohelet, the root 1=1 occurring some fifty-three 
times in total. However, although the root is used so often in the book, its distribution is 
actually very uneven. Wisdom is a major feature of sections B and B' in 1: 4-2: 26, where the 
author is at pains to stress that the investigations (s)he undertakes are carried out 'in wisdom'. 
This is made very clear at the beginning of section B (1: 13) where the author asserts that, 
trnVn nrin nVy3 -Ox-ý. z ýy rinna iij*i vn* , mv. It is then reiterated in 2: 3 
where (s)he points out that even during the investigation of folly, nnnni r. 13 12ý; and in 2: 9 
where, at the end of the description of all his/her deeds, the author asserts, '1ý , Mny '71=1 9X; 
and in 2: 19 at the end of section B' we read about VnVol 311111 '111=7il '11*nYvi In 
addition, there is a repeated emphasis on the author's wisdom: in 1: 16 (s)he makes the claim, 
nym oinon nxisi mn niýi nývjlT-ý37 '13Bý ý37 1=11 '121DON1, which suggests that 
the author had more wisdom than any other. Then in 2: 15 (s)he asks him4herself the ques- 
tion, '1111" YX "IN 111=Dn olný. However, despite this superlative wisdom, the author also sets 
out to find wisdom and to examine it. This is made clear in 1: 17, when (s)he-states that, 
MzDri PY"Tý '13ý MUM, and then adds in 2: 12, Mnnri 111M* "aX "IT13DI. In contrast to the 
emphasis on the wisdom the author has, uses, seeks and examines, a negative note is struck in 
1: 18,21NO? z 9`01" 3177 9"Orl uyn-xi Mnnn Yin, and again in the comparison between wisdom 
and folly in 2: 16 where (s)he concludes, 71"1"12" '711M 711,11MV IM-01 Wisdom is 
then used as an inclusio to A' which sets human wisdom and knowledge against the wisdom 
and knowledge given by God. 
After the opening two chapters of Qohelet, wisdom is referred to only twice until ch. 7. 
This means that there is a heavy emphasis on the concept in chs. 1,2 after which it all but dis- 
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appears until the second half of the book. In the second half it features throughout chs. 7-10, 
with the highest concentration of words from the root =rl at the end of ch. 9 and the beginning 
of ch. 10. In particular, wisdom is a key element in the discussion of 'what is better' and 
'what is good' in 7: 1-8 and 9-15a; it also features in the following sections on 'righteousness 
and wickedness' (7: 15-22), on 'what can and cannot be found' (7: 23-29), and on 'the meaning 
of words' (8: 1-7). At the end of ch. 9 and the beginning of ch. 10 the specific focus is a com- 
parison of wisdom and folly. Although explicit reference to wisdom is rare throughout the rest 
of ch. 10, it seems that the proverbs of which much of the chapter is made up relate to the ear- 
lier discussion about wisdom and folly. 
The only occurrences of words from the root =11 in 8: 9-9: 10 are right at the centre of 
the section in 8: 16,17 and 9: 1. This section discusses 'what is done', the root MVY featuring 
more here than anywhere else in Qohelet. 
It is significant in view of the considerable amount of attention given to the concept of 
wisdom in the book, that it is reiterated towards the end of the final chapter that Qohelet is 
wise - it may even be that (s)he is cast in 12: 9-11 as a member of a professional body of wise 
people. 
4.3.7 Y-11 
Wisdom and knowledge are particularly closely linked in Qohelet. Every time the 
noun 'knowledge', 31371, or the infinitive form of the verb, also Inyl, are used in the book they 
appear with the abstract noun jl=n, apart from two occasions where IIYI appears with DOM 
313711 IM= =IN llm'l M9 1: 16 
IIY'71 IM= llyi5 ý2ý 1121191 1: 17 
21N2n 94011 Ilyi 91D11 DYD'-2*1 IM= 212 "Z 1: 18 
IIY«i21 917j2112 lý? z377i c2, im Vi" 2: 21 
MM IM= jr12 l12! Dý 2107i t], imý 2: 26 
. i-, ýy2 r1,11111 IM. Zrlil IIY'i 11,111,1 7: 12 
117iýI 1127iril 01732ri w1221 Ill*I JIY'Iý "2ýl 'UM '111120 7: 25 
i1732r1 3137, lý '131112 UM 8: 16 
NI? 2ý ýM, 1 xý 3137* tlnil'sl '1? JN"-tjx 8: 17 
ýIN7i2 -lbzill ny-ii 1127iril litvYD l's 9: 10 
Myll-Ilm 31371-17jý Ily tjzll 411, id ln"l 12: 9 
In addition, in 4: 13, '1137 nnr* yjl-xý lVx ý, onj 1171 1ýnn rizril pon jý' : 11D, the terms tinri 
and 771-xý are contrasted. Moreover, it is implied that a wise person has knowledge in the 
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rhetorical questions in 6: 8, MIMI 113 Jýný yir nyý-nn ýmnn-173 inný 'mr-7,173, and in 8: 1, 
'121 '10D Y71' '731 =IVID '173. There is a similar implication in 8: 5, which ends, Unrl 2ý YTI. 
And we find 131=1 and 13,371, together in a list in 9: 11. It is particularly noteworthy that wis- 
dom and knowledge are so closely connected three times in ch. I- indeed, from the very first 
occurrence of the root 37r this link is established, and it is further strengthen by the parallelism 
of the proverb in 1: 18. 
This is an important observation in light of our considerations above concerning wis- 
dom, because wisdom and knowledge together are the main themes of the second half of the 
book, except in the discussion of 'what is done' in 8: 9-9: 10. We noted that wisdom features 
throughout chs. 7-10, and we might now add that what is 'known' and, more especially, 'not 
known' is the main theme in the first six verses of ch. 11. Moreover, we also observed above 
that the verses stating that people do not know what the future holds is an important aspect of 
the second half, and words from the root YTI occur often throughout this part of the book. 
Taking all these factors together, we might roughly divide the second half of the book in this 
way: 
introduction (6: 10-12) 
ending with a verse about not knowing the future 
section dealing with wisdom/knowledge in various ways (7: 1-8: 8) 
ending with a verse about not knowing the future 
central section dealing with 'deeds' (8: 9-9: 10) 
with passage about what cannot be known at centre 
section dealing with wisdom/knowledge in various ways (9: 11-11: 6) 
ending with a passage concerning what is 'not known' 
concluding passage on youth, old age and death (11: 7-12: 8) 
epilogue (12: 9-14) 
Again this is not proposed as a definitive structure for this part of the book16, but it is a useful 
way to represent our observations about wisdom and knowledge, and, like our conclusions for 
the first half, gives a very general framework for the later chapters. 
As well as the nouns and the infinitives from the root 371", there are also thirty-one 
verbs. Five of these are the first person forms we noted above, and of the remaining twenty- 
six, nine are preceded by Xý (4: 13; 6: 5; 8: 5; 9: 11,12; 10: 14,15; 11: 2,5), seven by I'm (4: 17; 
8: 7; 9: 1,5,10; 11: 5,6), and four by In in what appear to be rhetorical questions expecting the 
161t should by now be clear that we agree with Good (1978: 71) when he says, 'It is, to say the least, unlike 
Qoheleth to wrap everything into a tidy package. ' 
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negative answer, 'no-one knows' (2: 19; 3: 21; 6: 12; 8: 1). Thus twenty of the thirty-one verbs 
from this root (64.5%) imply that people do not know. We might also note that XYD Xý in 
7: 14 conveys similar sentiments to the verses concerned with not knowing the future, although 
it does not contain the reference to found in all the other verses. 8: 17 does 
likewise with its use three times of M (-ý ýM'I) Mý. This serves again to highlight the 
emphasis in these final chapters of Qohelet on the limitations to human knowledge, and the 
confusion over the use of MIn and M-Xý in 7: 26-29 may serve a similar purpose17. This is 
anticipated in 3: 11,910-7371 VM-112 C3'I#-ft, *1 'It37WHIN WIWI XXDI-Xý. 
Both YTI Mý and YTI JIM occur for the final time in ch. 11 in the second person, and the 
imperative is used in 11: 9. MYn is also used in second person form in 11: 1. There is, 
however, one word from each root in the epilogue (12: 9,10) which is not in the second per- 
son. 
4.4 Conclusions concerning structures and patterns in Qohelet 
Qohelet is a tantalising book. It is clear that there are a number of threads and themes 
which run through the book, although many of those which start in ch. 1 seem to have petered 
out by chs. 9,10. There also seem to be various patterns in particular sections of the book, and 
a few trends which invite the reader to seek an 'all-embracing plan' for the book. It may well 
be that Delitzsch is right to argue that all such attempts will fail, but the various features of 
Qohelet which we have examined above will probably continue to attract attention and provoke 
speculation about how it is structured. Before moving on to discuss the ambiguity of the book, 
we will attempt to draw these features together and in the next chapter we will tentatively sug- 
gest ways in which they might function to give at least a rough idea of a structure and develop- 
ment within the book. 
Consideration of the most frequently occurring words in the book provides a good start- 
ing point. The deeds that are done, under the sun, on earth, or by God, are important as is 
indicated by the use of the root jity 64 times. What is 'good' is a key theme, evidenced by 
the occurrences 51 times of the word . 11D, and three times of closely related words. As part of 
17Fox and Porten (1978: 29) assert that "MS' is a near-synonym of YD', a synonym that is clear in 8: 17. " 
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this general theme we should also note that ? 'Tx is used 11 times, YY'I/,, iy'i 32 times, YO-1 12 
times and RIM 8 times. 'Wisdom' is an important aspect of the book, t3nn occurring 53 times; 
and related to this theme are 'folly' 33 times and 7 times), and 'knowledge' (YTI 
44 times). What is 'seen' is important, un occurring 51 times, as is what is 'said', the roots 
'InN and "121 being used 20 times and 32 times respectively. 'Man' is mentioned 59 times 
(CIN 49 times and VIN 10 times), while God is explicitly referred to 40 times. 'Time' is also 
mentioned 40 times, although most of these are in the poem in 3: 1-8. There are also 40 
references to the human 'heart' or 'self' using the word 2ý, and some of the 7 occurrences of 
VDI may be synonymous. ý171 is clearly an important word in the book because of its use in 
the 'motto' at the beginning and end, and its use 38 times throughout the book. ýny is impor- 
tant, occurring 35 times. Y11131 is used 32 times. We noted above the importance 
of the first person in chs. 1,2, and this is emphasised by the appearance 29 times of the pro- 
noun 13N. 'Giving', and what is given, seem to be important because of the use 27 times of 
the root IM. Of particular significance is what is given by God. Explicit reference to 'life' 
(. 'TIri) is made 26 times, and to 'death' (11M) 15 times - but both, particularly death using the 
root il'I'll? (10 times), are alluded to as well. 'Day' and 'days' are also mentioned 26 times. 
The root VVI is used 18 times, 10 of these in the form 11131". lint, 'joy', and XSZ5, 'to find', 
both occur 17 times; and ý: X, 'to consume', and ViN, 'after', both 15 times. We should per- 
haps also note the use of negatives in the book: Xý is used 65 times; JIN 44 times (but VP only 
16 times); ýX 21 times; and the interrogatives -, 'In (24 times) and 'In (17 times) may at least 
sometimes introduce rhetorical questions expecting a negative answer. 
We have considered various trends in the book. There is a very clear trend from first 
person language in the early chapters to second person address towards the end. It may also 
be that in the early chapters first person verbs are important indicators of structure, but this 
decreases as the book progresses, and the increasing difficulty of discerning the structure of 
passages later in the book correlates with this. There are corresponding trends from the 
author's investigation of what occurs under the sun in the early chapters to admonition directed 
to the reader in the later chapters, and from observation of what happens on earth to more 
philosophical and moral considerations. The distribution of the 'calls to enjoyment' may indi- 
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cate that there is more of a focus on 'what is good for people' in the early chapters, while the 
distribution of verses asserting that 'nobody knows the future' may suggest that the later chap- 
ters are concerned more with limitations on human knowledge. Most of the words and phrases 
which are often viewed as characteristic of Qohelet appear in greater concentration in the early 
chapters, and many of them peter out by the beginning of ch. 10. These include ý271 
(and near-equivalents), 111171"371/211371, IIIIIl-oln (and near equivalents), ýn37 and VnMl ]VIII. 
ý3*. I is also used more in the early chapters, and its use changes later in the book. 
We have already noted a number of ways in which some of these themes and trends 
may help the reader to discern patterns and structures in the book, particularly in chs. 1,2. In 
the next chapter we will explore ways in which the same techniques might be applied to the 
remaining chapters of the book - although again it should be noted that these are not proposed 
as definitive, but rather illustrative of how the determinate schemata may be utilised to try to 
give some overall shape to the book. 
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CHAPTER 5, Structures and Patterns in 3: 1-12: 14 
It should be emphasised again that the structures and divisions proposed in this chapter 
are by no means definitive. Rather they are an attempt to utilise statistics, trends and patterns, 
some of which we have already drawn attention to, to break down the book into manageable 
sections within which the author's use of ambiguity can be investigated. The difficulty in 
delineating the structure of the book and of dividing it into appropriate sections has already 
been noted, and it must be acknowledged that if the book is structured or divided differently, 
the sections will function differently and the ambiguities of the text might operate in different 
ways. This also is an aspect of the ambiguous nature of the book: that is to say, how the 
reader structures and divides the book will influence the meaning (s)he perceives in it, and, as 
we have sought to demonstrate, Qohelet is particularly susceptible to being structured and 
divided in many different ways. Of course, it may also be the case that the meaning the reader 
perceives will affect the way in which (s)he structures and divides the book. Such is the nature 
of interpretation, but perhaps in Qohelet more than other biblical books one should beware of 
the danger of finding in the text simply what (s)he reads into it. It is for this reason that con- 
siderable effort needs to be expended in discerning the determinate schemata in the text which 
keep the reader in check. Thus while no special authority is claimed for the structures and 
divisions presented here, we are seeking to set our study of ambiguity within a context 
meticulously drawn from the text within which it operates. 
5.1 3: 1-22 
5.1.1 3: 1-8, a poem about the 'appropriate time' 
There is clearly a change of theme at the beginning of ch. 3, and 3: 1-8 seems to bear 
little connection with the preceding passage. There are no first person terms in these verses, 
and none of the key words and phrases which featured in chs. 1,2 occur here - with the 
exceptions of the root III (v. 7), which is very common in the Hebrew Bible, and the express- 
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ion EMMI IMP (v. 1), which occurs only, three times in Qohelet and is used elsewhere in the 
Hebrew Bible, compared to twenty-nine occurrences of Vin7jil Y11111 which does not appear else- 
where in the Hebrew Bible. In fact it may be, that WnVjil IMP is used instead of Vn7j'1 ]MY1 
specifically to signal a change of theme - recalling its use earlier as an inclusio to section B of 
the first two chapters. 
3: 1-8 is further marked out from what went before, and also the verses which come 
after, by the total absence of perfect and imperfect verbs and active participles, and also of 
adjectives and adverbs. Moreover, only here in the whole book are there eight consecutive 
verses without a third person verb or suffix. By contrast, twenty-seven of the thirty-three 
infinitive constructs in Qohelet are in these eight verses. 
It is noteworthy that ýW is used only twice in the whole of ch. 3 (vv. 9,13), ýWl and 
VDMI JIMI both occur only once (vv. 19 and 16 respectively), while the roots M11 and 
and the expression nin Ylly"I do not appear at all. These were all important features 
of the previous chapters. By contrast, the word W, '*M, which occurred only once in ch. I and 
twice in ch. 2, is used eight times in 3: 10-18 (vv. 10,11,13,14,14,15,17,18). 
V. 1 serves as an introduction to the poem in vv. 2-8. It uses words which are important 
in Qohelet: ý. D, rBri and [31=1 211111. However, in the poem itself, there are no words, apart 
from "IT7, which are particularly common elsewhere. Indeed, of the twenty-nine different 
words in the poem, nine words occur only here in the bookl. However, 'being born' and 
especially 'dying' feature elsewhere, and 'seeking' is referred to quite often, although the 
specific root Vpn, found here in v. 6, is used only seven times. It seems, then, that the poem 
is not designed specifically to include the major themes of the book. Indeed, its distinctiveness 
and lack of features that are characteristic of Qohelet might suggest that it did not originate 
with the author of the rest of the book, but was adopted by him from another source. 
However, its intricate structuring certainly is compatible with its authorship being the same, 
and the differences serve to draw particular attention to the poem. 
11117yý, in v. 2; and MID* in v. 3; lll=ý and '1117*1 in v. 4; J*On5 in vv. 5,6; YT1125, '11DT15 and MM15 in 
v. 7. In addition, words from the root '15', occur 9 times, 11172 15 times and YM 5 times (v. 2); rlD twice and *133 3 
times (v. 3); piltV 5 times and 'IDD twice (v. 4); 13H twice, =3 times, I; Zrl twice and 17ril 3 times (v. 5); V173 7 
times, '13M 6 times and MV 9 times (v. 6); 11M 6 times, X3t7 5 times, OT15 3 times and 05V 4 times (v. 8). TlY 
occurs 40 times in Qohelet, 28 of which are in this poem. 
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Loader (1979: 11) says of this poem, 'In 3: 2-8 we'have the most intricate chiastic com- 
position in the Old Testament'2. He argues that the orientation of 'desirable' (D) and 
'undesirable' (U)3 elements in each pair is carefully structured. He divides the poem into four 
parts each of which displays a chiasmic arrangement: the first two parts both contain four com- 
parisons and together make up an octave; the third part also consists of four comparisons but 
the final one has only two, so that these parts together make up a 'sestet'. Hence the title of 
Loader's article (1969), 'Qohelet 3: 2-8 -A "Sonnet" in the Old Testament'4. He illustrates 
the 'sonnet' thus: 
2Du 
D><DU 
3u, D 
uD Chiasmus 
4uD 
U <D 
5 D> U- 
Du Chaismus 
(QuatrairT 
(Quatrain) - Chiasmus (Octave) 
6Du 
D 
7 U>< 
UD 
uD- Chiasmus (Quatraiý-) 
8Du 
U-ý: 
ýD-Chiasmus 
(Couplet)_- Sestet 
The last strophe here is different because it indicates the conclusion of the poem. 
There may be something in Loader's theory, because in very general terms the two 
labels he uses do seem fitting in at least most cases, and this would be typical of the careful 
structuring of parts of this book. However, the point of the poem seems to be that there is a 
time for everything - and that includes those things that Loader terms 'undesirable'. More- 
over, later in the book a preference is expressed for what might be termed 'undesirable' 
things. For example, in ch. 7 the author asserts, 'It is better to go to the house of mourning 
than the house of feasting' (v. 2); 'Sorrow is better than laughter' (v. 3); and 'The end of a 
thing is better than its beginning' (v. 8). Perhaps most notable, considering the opening of the 
2He calls this poem 'chiasmus chiasmorum'. 3He later (1986: 34) terms these 'favourable' and 'unfavourable'. 4Lohfink (1987: 237) also divides the poem into two parts, but he argues, 'the first has six, the second eight con- 
trasting pairs. ' 
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poem in 3: 2-8, riln rlyl 111ýý 317, is the second half of 7: 1,1*1n urn ninn or (=)-I, which 
seems to reverse Loader's labels. Moreover, if we compare the sentiments expressed in 4: 2, 
nri37 n"n nnn -ivx trnn-In inn -=V trnnn-, nx ,v nivii, and the similar sentiments found 
in 6: 3-5, with 9: 4, linn lorun-In = min in aýzý -, D prim V, o"rin ýz ýx -inn-, nvix in, we 
find support for the contention in 3: 2 that there is an appropriate time both for being born and 
for dying. Perhaps, then, the sweeping statement that one is desirable and the other 
undesirable is inappropriate in the context of this book. What seems to be important in the 
poem is the contrast between the two elements in each pair which as opposite extremes are rep- 
resentative of the whole arena of human life. A number of commentators have observed that 
the poem consists of twenty-eight clauses, which is four sevens - the number of completion. 
Lohfink (1987: 237), for example, explains: 
In his famous poem "concerning time" (3: 2-8) Qoheleth describes the fullness of the time at humanity's 
disposal in opposite extremes. There are twenty-eight such times (= 4x 7): seven, the number of com- 
pletion, perfection; four, the cardinal points of the heavens. 5 
Loader (1986: 33) refers to 'the absolute symmetry of the entire poem and the precise 
balance of every pronouncement. ' The poem is carefully structured, and it may be that the 
reader is expected to detect the kind of positive and negative nuances that Loader points out. 
'nese give the inclusiveness of the poem an ironic twist - yes, there is a time for everything, 
even things you now perceive as negative or undesirable. 7: 14 expresses similar sentiments, 
except that in this verse desirable and undesirable things or times are specifically put down to 
God's action, -ty 71? -Nnyý 131 'MR-1 717101-1-11 I= -1171 -. 1110 C3111. 
However, the poem is not so precisely balanced as Loader makes out. It comprises 
fourteen pairs, most of which are formed in precisely the same way: each pair follows the 
same basic pattern, ... 1171 ... IV, and most have only one word after each 11Y. The exceptions 
are the second pair, where YIM 311112yý is set in parallel with YIM; the seventh, where the 
plural noun M"XIM is added to both verbs; and the eighth, where 711.1rin '11M, * is set against 
jnzriý: 
5See also, Hertzberg (1932: 84); Chamakkala (1977: 120), and especially Gordis's article, 'The Heptad as an Ele- 
ment of Biblical and Rabbinic Style' (1943). 
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Disruption of pattern - extra words 
rllný nyl rl*ý ny 
ylul -11170, nyl rlyth rly 
xvo* rlyl 11-1-* lly 
rllný rlyl rrlmý rly 
plnt7ý nyl rllzlý ny 
n-p-I rlyl In= 013D llyl crnm -ilm rly 1*vrlý rly 
172rin j2n-17 11371 -,? Inn7 rly 
72Mý nYI 0172ý 1137 
jlývrlý JIYI -11605 rly 
1=15 nyl yrlpý rly 13* 11371 21=5 lly 
xatV5 llyl a. -IN5 lly 
t3l5vj llyl -Inn5n lly 
These exceptions also account for three of the four words, other than Ily, that are repeated - 
the fourth is the first element of the seventh pair and the second element of the tenth: 
Disruption of pattern - repetition of words 
rllný, nyl rl*ý lly 
y1t2l -111237ý nyl rlytoý lly x1b. * pyl 11*1117 3137 
J? Irltý 21371 jllnlý ny 
II-In 31371 
In= Dun 11371 C312mm 
-imp ry 
ny 
1221in pri-17 11371 
mmý llyl 
lpllný lly 
vplý lly 
'121ý 31371 jllvhý rly 
xatý llyl ljlxý JIY 
t3ft 31371 nnnýn lly 
In all but the final pair the words contrasted are infinitive constructs, and all of these apart 
from '71DO and Illpl, in the sixth pair, and 013D in the seventh, take the preposition, -ý: 
Absence of the preposition, -ý 
rllný nyl rl*ý Y137 
ylto3 . 11,70 rlyl jlyuý Ily 
HIM* rlyl Irl'. 15 ny 
Y11315 Ilyl rl-ID5 Ily 
rlyl 311025317 
llyl Ily DIM DUD- r171 D"32H 3137 
122rin ll? ri"15 IIYI il? lnn5 ny nyl vjj2i5, n37 
YIYI -llnvj5 Ily 
Ilyl yl-111? 5 Yly 
12-75 Y171 111VI15 Yly 
mtV5 Y1371 n. -IN5 Ily 
13150- Y1371 -Imn5m- Y137 
III 
The final pair are both nouns, and it may well be, as Whybray (1989: 68) suggests, that 'this 
syntactical variation is probably simply a way of marking the completion of the series. ' 
Should we read anything into all these slight deviations from the general pattern of the 
poem? The individual examples appear to have no particular significance, but perhaps the dis- 
ruption of the pattern is important because it means that the poem, like the book in general, 
refuses to be squeezed into a uniform scheme. There may be an appropriate time for every- 
thing, and people may think that careful observation of life will enable them to define what 
those times are - however, there will always be exceptions which cannot be predicted. 
5.1.2 3: 9-22, the deeds of God and the death of 'man' 
The opening verse of this section indicates that the poem about time is over, and links 
back to the previous chapters by its resemblance to the key question in 1: 3, 
vnv. -i rinji ýInr -V *=-ý= MIXý ITIPn'in 1: 3 ýny mul -ivx -1 ntly"I 11"Irr-nn 3: 9 
We will consider later the differences between these two verses. 
We noted above the pattern of first person verbs in this section which give some struc- 
ture to the passage: 
OnO, "l Illirl "NIM-1 - CENTRE 
Ilylinx 
,,, n"inx 
I'll"Wil 
It might be noted that unlike 2: 11-19 and 4: 1-7 none of these verbs except the final one is 
preceded by a waw, although there is no obvious reason for its omission in this passage as the 
sense of the verbs seems to be the same: 
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2: 11-19 
1111,13M 
3: 9-22 
I'll"XII 
4: 1-7 
I'llivi 
I'll"N'll 
"JI. IVI 
Only at the centre, in vv. 16-17, does the phrase VnVol PrIll occur in 3: 9-22, but what 
is observed here is significant because the whole section revolves round it. 
The second part of v. 16, after VinVil 1111YI '71YI which serves as an introduction, is 
presented in two balanced phrases, even to the number of letters in each: 
yoll'i -Invj nowl ulpfln 
YVIIIII -Inv "In ollml 
This type of construction is very common in Hebrew poetry - indeed, we have already met 
some examples in Qohelet: 
117rb ý. Dr-xý rilyn 1: 15 
ýnr-mý Inom 
Oyo -. Tl IlMn 2,12 1: 18 
almnn , 9,1014 Ily"i 9,10111 , 
MID-* rlyl lrvlý Ily 3: 3 
2113.1ý Ilyl rlIDý Ily 
Often the second line restates the sentiments of the first line in slightly different terms, while a 
common element is retained in both. For example, in 1: 15 ýDTI-Xý remains constant while the 
terms either side of it change; in 1: 18 the near-synonym 9101" in the second line maintains the 
thought expressed by . 1"I in the first line while the other words change, and in 3: 3 (and, 
indeed, throughout the 'time' poem in 3: 2-8) 31YI ... 2137 remains constant while the other 
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words change. What is striking about 3: 16 is the repetition of yvj-111 where we might have 
expected a similar, but different, word to be used6. This greatly emphasises YVII. and it is 
further stressed by the unusual and emphatic word MnV which precedes it7. 
The key words from v. 16, UnVn, YVI. -I and recur in v. 17, but in the opposite 
order. The use of these words in the two verses might be represented thus: 
oWnil 
Ilis reveals a chiasmic structure with y7iM at the centre. The phrase OnOn Jlrlyl from v. 17 
and the word from v. 17 might then be added to give this structure: 
VIDVII ilr1ri 
Mvnll 
This suggests that in v. 16 justice 'under the sun' degenerates into wickedness, while v. 17 pro- 
ceeds from the wickedness at the end of v. 16 to justice re-established by God. In this way, 
v. 17 can be seen as a structurally balanced response to the problem posed in v. 16. That this is 
intentional is suggested by the unusual word order in v. 17 where the verb, M01, and subject, 
WMýWl, are placed after the objects of that verb, y7j"IM-21MI 11211211-11N. The reader may 
wonder, though, why this chiasmus has been designed to revolve around the word 37Vi. The 
chiasmus is also the centre of 3: 9-22, with 93 words preceding it, and 92 words following it, 
so that YO-1 is the centre of the whole section. In fact, the phrase Y7j"VI MV plin 01"12M is 
precisely at the centre, with 101 words before and after it. 
617his has lead some scholars to conclude that there is a textual error here. For example, Barton (1912: 111) 
writes, 
[Gratz] noted that in the two halves of the vs. it is tautological, and conjectured that instead of the second 
we should read y7ft, transgression, a conjecture which [Driver] also makes. This is probably right. Had 
it any MS. authority I should introduce it into the text. 
7, lnjý is used in this same way in Jer 18: 2 and Ps 122: 5. 
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The first half of the section focuses on God's deeds, using especially the roots IfDY and 
1113. V. 10 refers to O", *M 1113 'ItjX 1'13YI; v. 11 then discusses ntay "11ON v. 13 
concludes with D"ift M173; v. 14 informs us that t*iyý nnr xvi tv; *x-m nty" -IVM-ýD and 
I'ZDýn 11tyY VTIýXM; and, finally, v. 15 states that 9TU-PH V172" Ml, 
*X. 71. God is also 
the most likely subject for the two singular nouns, 'ItV37 and 1113, which occur in the first half 
Of V. 11,132ý1 Im Eft. -I-31H t3l Inn mn, . Itvy ýDrl-, nm. 
The use of the verb Im three times here may recall its use three times in 2: 26. More- 
over, 2: 24 is very similar to 3: 12,13, both being part of the thread of 'call to enjoyment' 
verses. Indeed, if 3701M =0 17'73,1 MY11M is the precise centre of 3: 9-22, then the 'call to 
enjoyment' in 3: 12,13 is the precise centre of the first half - there being 39 words either side 
of it. When it is recalled that ýny featured frequently at the end of ch. 2, that 1-11DY is a key 
word here, and that the two seem to be used synonymously, it is clear that this passage picks 
up'on some of the themes at the end of ch. 2. Of course, there ýn37 referred to human work, 
here olfV37 refers to what God does. As we hinted above, this may be an 
important distinction. 
The first half specifically mentions 'man' three times, a different expression being used 
each time: 
E31NOI 132 V. 10 
MIMI V. 11 
t3lHo"I -ýD V. 13 
It seems that, typical of this book, we have here three different terms used to convey precisely 
the same thing. In this half there are also six explicit references to God (in vv. 10,11,13,14, 
14,15). By contrast, in the second half God is only mentioned twice, in the first two verses, 
while 'man' is referred to five times, once in each of the last five verses: 
O"Imil 1132 v. 18 
t3,7x,, l 1133 V. 19 
t3lXi'l v. 20 
13"Imil 131 v. 21 
l3lim, "I v. 22 
This indicates a change of focus from God to humanity. 
Where the centre of section B' in 1: 4-2: 26 was the statement that one fate befalls both 
the fool and the wise person, in the second half of this section it is the fact that humans and 
animals come to the same end that is central. In 2: 14 it was stated of the wise and the foolish, 
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I*D-JIM Irim 3: 19 asserts that M, * -TnX 7.1-117M 71WIM. 1 MIWI-132 
However, this is not the centre of this half of the passage: the precise centre is the phrase, 
7"M iln', 1271-7n MUM '1211M, and the passage expands outwards from this statement in even sec- 
tions: 
introduction (17 words) 
12ý2 ', ýM "ri-InN 
trb -7rim wipm insin 1117M '1117n ID 
I fly 211D oil 311nn 
-mm rivii 
InK WIM-59 151. -1 5XI 
5D, 11 'IDYM-In 6,111,1 
5D, 71 
rilii *yn5 rn n5yn trixii ni rin y"n, ,n 
conclusion (18 words) 
There is a careful balance here. The centre states that people have no advantage over beast. 
The two phrases out from this explain the centre by referring to the 'breath/wind/spirit' which 
is common to 'all' - ironically linking r1l'i and 
ýMrl. Out from this again 'all going to one 
place' is equated with death. The next stage out balances the statements about 
'breath/wind/spirit' with a reference to the dust of which both people and animals are made 
up, and the common fate here is to return to the dust from which both came. And finally the 
outside lines are both difficult and their precise translation uncertain. We shall return to these 
later. 
A glance at the number of occurrences of certain words in the chiasmus (excluding the 
introduction and conclusion) gives a good indication of the emphasis of this passage: 
5 times 
4 times 
4 times 
3 times 
3 times 
3 times 
2 times 
2 times 
1 time 
This suggests that all, both humans and animals, meet one fate. They share the same breath, 
they are all dust, and they all die. As in chs. 1,2, God features very little. 
The introduction starts with the word "II-InK in v. 17, and links back to the first half of 
3: 9-22. The chiasmus follows on from the second occurrences of "InnX in v. 18. The conclu- 
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sion is introduced by the word "PIN'll in v. 22. It consists of a 'call to enjoyment', and the first 
of the verses that assert human inability to know the future. This means that this section, like 
1: 4-2: 26, has a 'call to enjoyment' towards the end; but if the section includes 3: 1-8, it also 
has a 'call to enjoyment' near the centre. In this case, the precise centre would be the phrase 
t*10 1,1,1111 HIM DIftn 'ItY37", which serves as a suitable contrast to the catalogue of the 
author's deeds at the centre of 1: 4-2: 26. While 3: 9-22 does stand as a unit in its own right, 
delineated by the larger chiasmus and revolving round the smaller one in vv. 16,17, the phrase 
in v. 11,121Y: 2 71D, olty might well relate to the poem in 3: 1-8. Thus, after the intro- 
ductory verse, the chapter would start with a reference to birth and death and, apart from the 
concluding verse, end with a discussion of death. 
The conclusion to ch. 3 bears some striking resemblances to the end of ch. 2: not only is 
there a 'call to enjoyment' in both, but both also use the form ... ID ... ID ... ID "YVINI, 
2: 24-26 
*MM 21t2 17iD2-Ilm 11m1111 11117il 
ýZW17i 13,7X2 21tj-IIN 
112x "nexi 
-, 27in riri viin. ) , 72 
mt2111ýl 8111271 '12 
3: 22 
113111x111 
reY7J2 trix-. i rine-, iviND 21t2 lem Z 
Intim ; 17J2 Illm-iý uxer en -, 2 
5.2 4: 1-5: 6, what is good/better for people 
Ch. 4 picks up on a number of features and themes from chs. 1,2. Particularly 
noteworthy is the fact that while WDMI Prirl and ý2,1 were used only once each in ch. 3 
(vv. 16,19), and 1111 211Y-1 not at all, all three appear more often here. Vin7j"I Mill occurs five 
times (vv. 1,3,5,7,15); ý3,1 four times (vv. 4,7,8,16); and 111111171 three times (4,6,16). ýW, 
an important word in ch. 2, appeared only twice in ch. 3, but it occurs five times in ch. 4 
(vv. 4,6,8,8,9). Likewise, the first person pronoun, "IN, was used only twice in the previous 
chapter, but also appears five times here (vv. 1,2,4,7,8). ýD (vv. 1,4,4,8,15,16,16) and sitY 
(vv. 1,3,3,4,16) continue from ch. 3, but do not occur as frequently in this chapter as they did 
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there, and MIN (which is found in every other chapter of the book) and 0'17. ft, which both fea- 
tured regularly in the previous section, do not occur at all in this one. 
The distribution of all these words and phrases should be noted, because they occur 
most often in the first half of the chapter, after which there is a break until they reappear in the 
final verses of the chapter. We might represent this with a diagram in which the numbers 
represent a verse where there is at least one occurrence, and a dot represents a verse where the 
word or phrase is not found: 
ttv, l rilill 13.57... .... 15 . ýajl 
.478.. ..... 16 
ni-I ll'Y. Ilnlv-l ... 
46.... ..... 16 
lam 12478.. ...... ým 1.48.. ..... 16 ýty 
.4689....... 
, Ity 134.......... 15 16 
The two words ViN and WIV are of particular importance in filling in the gap in the above 
diagram. They are distributed thus: 
IIIIN 89 10 11 12 .... 
L3,37i .. 89 10 11 12 .. 15 . 
Also the roots Jýn and **" occur three times each in vv. 13-15 which completes the picture: 
.......... 13 14 . 
.......... 13 14 15 
On this basis the chapter might be divided into three sections, the second of which 
compares 'one' and 'two', and the third of which compares a king and a youth. The first sec- 
tion further divides into two parts (vv. 1-3 and 4-6), each of which starts with a first person 
observation of what happens 'under the sun' using the verb 'U'l, and ends with a -In IT 
saying. The next section (vv. 7-12) also opens with a first person form of the verb Ml and the 
phrase VtVil JIMI, but the -it . 11V saying is at the centre; while the last section (vv. 13-16) 
commences with a -In 21U saying and has VinVil 111111 ... "YVINI at the centre8. This might be 
represented, as we suggested above, in this way: 
8But see Ogden (1984) who argues on the basis of the 'better than' sayings that 4: 1-12 is a unit that divides 4: 1- 
3,4-6,7-9,10-12a, 12b. 
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vinrim ixixi ? 2x 
1129 
WO 
vj? J7jil lirlri .. . ilxixi "2x )r127ii 
This structure implies that the overall theme of ch. 4 is 'what is better in light of what I have 
seen under the sun'. 
The first part (vv. 1-3) explores an example of what is done under the sun. This is clear 
from the use of ftM'I Prill tIltVY3 'I7jX in the first verse, and VnMl 111111 IIVY3 '17im at the end. 
The specific example is oppression, this being emphasised by the use of the plural tP'Ij? V37 in 
three different ways to denote the abstract concept 'oppression', 'the oppressed' and 'the 
oppressors'. The centre is the statement M'1'71,71-7n IrIn -IZDVj WrIn'. 1-YIN 3H n-101 in v. 2 (with 
the word C3111nil precisely at the centre), but the conclusion is that better than both the living 
and the dead is the one who has not seen such oppression. There is, in retrospect, con- 
siderable irony in this 'one' being M'1137in . 11D. 
The second part (vv. 4-6) focuses on work, ýM Again there is a close connection 
established between jity and hY. As IVY was used near the beginning and end of the 
previous part, so hY is here. The centre of these verses is rill 111Y'11 ýIjl in v. 4 (and a second 
occurrence of ril'i MY11 sits rather awkwardly - in fact BHS suggests it be deleted - at the end 
of v. 6), and the author concludes that rest is better than work. Before the centre there is a des- 
cription of what the author observes, after the centre are two proverbs relating to that observa- 
tion. Again there is irony in 'one handful' being better than two (0,130 is dual) in the second 
of these proverbs. 
The third part (vv. 7-12) also refers to work. It picks up on the word and offers 
another example of what is ýWl. The words Vjntrl Yinji ýan nrw nx nztl in v. 7 serve to 
introduce the passage, then v. 8 sets the scene by describing 'one' person without a 'second', 
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directly addressing the issue of 'what is good' by asking, 111M 110DI-YIN lorim ýny "M 
This is taken up in v. 9 where, at the very centre of this sub-section, the author states that 
'TriMil-In 13137j, "I MIZU2. Over the next two and a half verses examples are given to support this 
statement in three lines each beginning with -UM, then a concluding line indicates that three are 
better still. These verses are carefully structured. Vv. 10-11 follow the pattern established in 
v. 9 of putting the positive element first, then the negative element: 
negative 
3v jw ýwv -irimm *w 
on, I'm -InK51 
positive 
Wavol 0,121D 9 
1-13n-rim m"17, -Inx. -I *. V--Dx 10 
C115 OtIl Wav l33VDx 11 
V. 12 then reverses this trend by starting with the negative part of the sentence: 
ne ative 
1,113 I'my, cme'l 
positive 
m7lrl, -t3x 12 
We have already noted that such reversals may designate the end of a passage. However, v. 12 
does continue the pattern of alternate ordering of TIMI and 13"37jol in each verse: 
130... 'MM in v. 8 
'Trim"I ... EV=l in v. 9 
nvi..., inn in v. 10 
V137i in v. II 
in v. 12 
Both these features give the passage a certain roundedness which indicates deliberate structur- 
ing. 
Vv. 13-16 start by comparing a poor but wise youth favourably against a foolish old 
king. However, as the section proceeds considerable doubt is cast upon how much the one 
really is better than the other. In looking at 'all the people who go about under the sun', in the 
middle of the passage, the author realises that ultimately it makes little if any difference: the 
irony is that the second ('1=1) is actually no better then the first. 
The next question to be addressed is whether or not 4: 17-5: 6 should be regarded as part 
of this section. The passage is different in a number of ways from what precedes it. Firstly, 
while ch. 4 relates what the author saw and the conclusions drawn from these observations, 
4: 17-5: 6 is in the second person and seems to be addressed to the reader. However, we noted 
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above the tendency in Qohelet for a theme to receive its final treatment in the second person, 
so that this might be a fitting way to close the section. This appears to be the case a number of 
times in the second half of the book. 
Secondly, there is no first person verb from the root Wl, and no -In 2W saying in an 
obviously stategic position. But there is a -In : 110 saying, and there is no need for the first 
person verb if this is a closing passage in the second person following on from the observations 
in the rest of the section. Also we have observed above that words and phrases tend to be used 
in different ways throughout Qohelet so that it should not surprise us to find the -In 21D 
sayings in different places in the different parts of 4: 1-5: 6, 
part one: -In . 11V saying at the end 
part two: -In 21V saying at the end 
part three: -In : 110 saying at the centre 
part four: -In MU saying at the start 
part five: -In 21V saying two-thirds of the way through 
Moreover, the position of this saying may be of greater significance than is immediately 
obvious. We should note first that it seems to be what the author sees 'under the sun' that is 
important in ch. 4, and if we recall that the two expressions rlXj"1-ý37 and 13"n7ji'l 3111YI appear to 
be used as synonyms for VnV. 1 PrIll, then the statement in 5: 1, inxi trnV3 irrftn, 
may be highly significant. There are 29 words up to this point, then a further 29 words up to 
the -7n 21U saying, 13hill 01 '11"TY17in TM-O '17jX IT, in v. 4, and finally there are 29 words 
from here to the clause with which the passage closes, WTI tV, *XI-jIX "D, in v. 6. These may 
be the key lines in 4: 17-5: 6, exhorting the reader to approach God with appropriate fear and to 
be guarded in what one vows to him. 
Thirdly, the words used here are quite different to ch. 4. There is no occurrence of the 
words 'one' or 'two', or of a 'second' or 'both'. The key expressions VinVi'l 1111YI, ril"I 311371 
and ý2,1 which were a feature of ch. 4, are absent, and fflft is used six times in 4: 17- 
5: 6 while it did not occur at all in 4: 1-16. Also there are fewer perfect verbs (only one in 5: 2 
and one in 5: 5), participles (one in 4: 17), and adjectives (one in each of 4: 17; 5: 1,4), than in 
the earlier verses. By contrast, there is a higher concentration of piel verbs than anywhere else 
in Qohelet (5: l, 1,3,3,3,4,5). Moreover, the subject matter is quite different here: the theme 
is clearly 'too many words before God' as is indicated by the occurrence of five words from 
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the root '113 which is found only here in Qohelet (5: 3,3,3,4,4); four words from the root "M 
(5: 1,1,2,6); two references to the mouth (5: 1,5); two uses of the word hp (5: 2,5); and one 
word from the root 'IM However, each part of this section addresses a different subject, and 
we have already noted that the third part does not contain the key phrases found in the first, 
second and fourth. It would seem to be a mistake to seek a close link between the sections 
apart from a general discussion of different aspects of what it is better for people to do in light 
of their situation 'under the sun' or 'on earth'. 
The structure of 4: 17-5: 6, seems to revolve round four exhortations in 4: 17; 5: 1,3,5, 
which we might represent thus: 
n., 2-ýN 19n -irixz 1., 51.1 -izjd 4: 17 
17jýe9 -irixn-ýx im -i-Iri itiND 5: 3 
x,. -1 -1227i Z . 17jurýNI 1-1e2-lim N't2i15 1'DK-PN Inn-ýN 5: 5 
There appears to be a loose alternating structure here which becomes more apparent if we 
compare the first and third exhortations and the second and fourth: 
tr'-ftri rl ýx 1ý31lftn 11ý1'1'ltv 4: 17 
ltývý nnxnrým trrftý "113 Illirl lifto 5: 3 
mrlýxrl "ný -11-i M4211,1ý jaýl J'T-ý37 5: 1 
H-,. -i -. 111V -13 jmýnrl wý -inxii -ýMl 1-iti-nm wvriý jrlyl-ým 5: 5 
Each exhortation is followed by an explanatory statement introduced by ID, and, in addition, 
the first and fifth exhortations are followed by a supporting sentence, and the second and third 
exhortations are followed by a proverb-like statement: 
trmýmn rrl-ým Jýn -IVRO Inv 4*. 17 
rill trý'Dnm Jim ynvý 31-1121 
... )n . 11-i x1r; * nnn-, -ýx 13ý1 JIDI-ýy 5: 1 
... ,D rproverb] 5: 2 
lnývý 0,10*xý '113,1121,17MD 5: 3 
.. *. )o [proverb] 5: 4 
10 jxýnrl IIDý nnxrl-ýXl 
. 
1.1ti-rim xluný 11-D-JIM jm-ým 5: 5 
5: 6 
In addition to the alternating structure, this gives us a concentric pattern thus: 
exhortation + supporting sentence + explanation 
exhortation + explanation + proverb 
exhortation + explanation + proverb 
exhortation + supporting sentence + explanation 
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We might further develop this chiasmus by observing that the second and third exhortations are 
restated after the explanation: CYIIýMl '13Dý '121 12ý1 J'T--ýY in v. 1' 
is summed up by the clause UlVyn 1"ol" JD-ý37 at the end of the verse; and the exhorta- 
tion, lnýVý VIRri ýM 0171ýXý T73 '1111 '17jMD, in v. 3 is summed up by tft '1"711r-'1VX )IN at the 
end of that verse. This reveals a concentric pattern like this: 
exhortation + supporting sentence + explanation 
exhortation + explanation + restatement of exhortation + proverb 
exhortation + explanation + restatement of exhortation + proverb 
exhortation + supporting sentence + explanation 
It may be that the concluding exhortation of these verses at the end of v. 6, NT' 
restates in different and more explicit words the opening exhortation in 4: 17. If this is the 
case, the theme of the passage finishes where it starts, adding to the sense of circularity. 
However, we noted above that there is also a pattern of 29 words between key phrases 
in the passage which conflicts somewhat with the structure we have just outlined. The 
tremendous intricacy of the passage and the large number of repeated words make it a prime 
candidate for speculation about how it is structure, and illustrates well the dangers involved in 
making definitive pronouncements about structure in Qohelet. To demonstrate the point fur- 
ther, a good case can be made out for a chiasmic structure to the passage with the exhortation 
inýVý nnn-ýx anftý n, 73 nwi n7in in v. 3 at the centre (there are 48 words either side of 
the phrase, and the word 171, *Mý is precisely at the centre of the passage): 
ti"flýxil n12-ýN lýrl 'lýÜND 1, gýII 'Vid 
ri21 t3,11r02,1 MM yb7i5 21,1,1171 B 
Y. 1. meyý tiey-ii-, t12"N-., z c 
tPliýNI1 MD9 '12,7 12ýl 1">ýY ý1,2rr9N D 
tlevy? j ID-57 rlmil-9y olllml 12412V2 tIllýKil '12 E 
c2,1,121 212 roD ýIjiM luy 2-12 t]*rill x2 MF 
112ýeý iriNrrýN t21,15mý 'TU '1'731'17jxz G 
C]hi lIrr*17jx Ilm t2, ýl02 rDr1 j"m '12 F 
C*tÜll xýI '11'7117jb 1111-xý rix 21ti E' 
Wil 11117i 12 INý? Jls "2! Dý 1,1e2-rIN NII2i19 l"D-1iN Ilin-5N D' 
je-ii -1&Yb-PN ý2r11 92v21 -. mý c, 
41211113"'12'71 c21ý2111 111? 35ri 2,12,92 B' 
N*1,9 m 
A and A' issue the advice to 'fear God' in two different ways. B' may provide a list of things 
that make up 'the sacrifice of fools' in B, and these are also the two most obscure lines of the 
passage. C and C' see the only two words from the root i1t7y, and C' may be an ironic 
response to C: if someone does not know that they are doing wrong, why should God be angry 
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with them? D and D' are, as we noted above, two very similar exhortations which see the 
only occurrences in the passage of the word JT. E and E' both advise caution over the use of 
words, while F and F describe the fool's carelessness with words. 
5.3 5: 7-6: 9, concerning wealth 
The precise boundaries and structure of this section are not easy to determine9. 
However, to this point in Qohelet phrases relating to what the author saw 'under the sun' have 
played a key role in the structure of each section, and the same seems to apply here. There are 
three such phrases in this passage (in 5: 12,17; 6: 1): 
vnV. -I linri 
vinvoll rinji ... Ilu "am man 
vnv, -i nnn -,, n,, x-i -ivx. iy-i v) 
These three phrases introduce three sections the first and last of which are decidedly negative 
and the central one of which at least initially seems positive. 
The negative tone of the first part is clearly established by its opening statement, this 
being followed by a further three occurrences of words from the root IY'I/YY"I (vv. 12,13,15) 
and two from the root *11 (vv. 15,16). The word 'IV37 in vv. 12,13 serves only to highlight 
what is lost, and this is further emphasised by the phrase MIM 1"I"M I"N, in v. 13, and the 
expanded version, ITIM JýV *nyl XV'I-Mý MINn, in the next verse. There also seem to be 
two allusions to death: one in v. 14, XZVO ITDýý WVI DIV (plus JýIV later in v. 14), and one 
in v. 15, Jý" ID M. IV IMY-ýO. And even the description of life in v. 16 is decidedly negative: 
9-2-171 rýrn mrin oym ýw Ivni rn-, -ýn in. 
By contrast, a positive note is struck at the beginning of the second part where 137*1 is 
replaced by IT, and *In is absent. Indeed, neither olyl nor '*rl occurs in this Part; and 
while '1037 is used there is no mention of wealth being lost, and there are no allusions to death. 
Instead IT appears twice (v. 17,17), and there are also two references to joy (vv. 18,19), and 
two to life (vv. 17,19). In addition, there are three references to God's gift (vv. 17,18,18), and 
9A number of commentators regard 5: 9-6: 9 as a distinct section. See especially Fredericks (1989) and others 
whom he mentions (p. 18, n. 5). In his conclusion he links his findings to those of Wright, Loader and Ogden. 
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one further reference to God (v. 19), where there were none in the previous part. There are 
three occurrences of the word ýnY (vv. 17,17,18), all in positive contexts, while there were 
two in the earlier verses (vv. 14,15), both in negative contexts. The word ýInx is used twice in 
a positive way (vv. 17,18), while in the first part it was used once (v. 16) in a negative way. 
Moreover, the realisation that 5: 17 is one of the 'call to enjoyment' verses, also has a bearing 
on the way in which it is read - it should be noted that 5: 17 is the only one of these verses not 
to use the particle of negation 1"N - in fact, there is not a single word in 5: 17-18 which is nega- 
tive. In light of this, the use in v. 19 of Xý, and Myn - which could be neutral or negative 
depending which root it is from - should be noted. 
The first half of the opening verse in the third part clearly picks up on the beginning of 
the first part: 
rinvol lIrlyl 121"N'l 'o*111 MYl VI 5: 12 
vnVol 111111 "Illml 117im IIY'l V 6: 1 
The similarity between the two serves also to highlight the difference: the word *Irl is 
replaced by '1VX. 'iVX fulfils two purposes here, it keeps the two phrases the same length, and 
it also links 6: 1 with 5: 17: 
nxi -191ri . ly-i vi-, 5: 12 
11111x11 -117iN 012il 5: 17 210 112x 
vj? Jrj. -i prill n, xi iviN nyll d' 6: 1 
This further emphasises the difference between what is good and beautiful, or fitting, in 5: 17- 
19 and what is bad in the verses that follow 6: 1. "*11 occurs again in the third part, but it is 
delayed until the end of v. 2. This heightens the irony of these verses. IIY"I/Yy'l is used just 
once more, also at the end of v. 2, then the irony continues as YY'I1,1YI and '*11 are dropped, 
in vv. 3-6, and instead MV is picked up from part two, but used in three different ways 
(vv. 3,3,6), all of which are negative. We might represent the use of MY'% 71ýn and 110 thus: 
Y-1 ... Inly-lý ... iim-i -151.1 . ly. 1 ii, pt. i nix-i51 2112 im lex *12. 'l pt. 2 
1119M1 *IUM *lY«l V' pt. 3 ribt-1 K5 -12101 Im 21t2 Y-1 ýni ... 
This is one of a number of reversals in ch. 6 which highlight the contrast between the 'good' in 
5: 17-19 and the 'bad' here. However, this might also indicate that part 3 ends with 6: 2, and 
that 6: 3-6 constitutes a fourth part of this section. 
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6: 3-6 follows on quite logically from 6: 1-2, and there is no obvious indicator - like the 
opening clauses of 5: 12,17 and 6: 1 - that a new section starts here. Moreover, what is 
described in these verses could well be part of the situation that is described as 'Iy"I in 6: 1. 
However, neither YY'11, 'IYI nor '*rl is used in these verses, while 21V occurs three times. Also 
we are introduced to 'a man' without any clear indication whether this man is the same one 
whose situation was described in 6: 2. There is no doubt that the theme of 6: 3-6 is closely 
linked to the theme of 'inability to enjoy what God gives' in vv. 1-2, but the structure of the 
section is more balanced if these verses are considered as a separate part. Moreover, the par- 
ticular focus of vv. 1-2 was that God does not give the ability to enjoy the things he gives; in 
vv. 3-6 the focus is on the man himself who lacks this ability. 
Besides reversing certain themes from 5: 17-19 (which will be considered in more depth 
later), 6: 3-6 runs parallel in certain respects to 5: 12-16. Both focus on a person who is unable 
to enjoy his/her wealth; both refer to children; both allude to birth and death; and both refer to 
darkness. However, 6: 3-6 represents a development from the earlier passage, which itself 
develops from 4: 8.4: 8 refers to a person who "IVY YntM-Xý 1131Y, then proceeds to ask the 
question, 121= IOM-31M '10MI ýnY 13H Inh This situation is described as Yl J'3Y. -IVY, 
ýny and Yl 113Y are all used in 5: 12-16, and 'Mit2-In yatji-Mý 1VD31 occurs in 6: 3. The prob- 
lem in 4: 8 is that the person described has no children to whom (s)he can leave his/her wealth. 
In 5: 12-16 the person under consideration does seem to have children, but loses D his/her 
wealth. In 6: 3-6 the man (sic) has both wealth and children (and a long life to boot), but still 
gains no satisfaction from his wealth. 
So far we have examined four parts of this section, all of which deal in different ways 
with work and wealth. 5: 9-11 also fits within this general theme, and although it comes 
before the first verse which uses VZ: 7jl linli it may also be part of the same section. 
We noted earlier that "PIN"I is an important indicator of the structure of sections in the first half 
of the book, but it should not surprise us to find it used in a different way here to the way it 
was used in the earlier chapters. If 5: 9-11 is to be included in this section, not only is "ITH'I 
not found near the beginning, but there is no first person verb at all in the first part, nor is the 
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phrase Vit7jil 17111 used. However, the use of 'IrlINl and VinVol 111131 does still help to define 
the structure of the sectionlO: 
part 1: 5: 9-11 (38 words) 
part 2: 5: 12-16 opens with vinvin rinri girmi *in myn vq 
closes with 971m rhi (57 words) 
part 3: 5: 17-19 opens with V722til 211131 ... WU 93H 13.1 
closes with 12ý IMMV (59 words) 
part 4: 6: 1-2 opens with 
closes with XTI TI IhI (38 words) 
part 5: 6: 3-6 (56 words) 
That 5: 9-11 is concerned with wealth is clear from the words used: , 121/211 three times 
(vv. 10,10,11); gun twice (v. 9,9); ýnx twice (vv. 10,11); 373ty twice (vv. 9,11); JIWII once 
(v. 9); IX1311once (v. 9); 11-17in once (v. 10); and'VIVY once (v. 11). Thus over one third of all 
the words in these verses are directly connected with wealth. The question JI'lVD-Mn 
in v. 10 lies at the centre of the passage and is surrounded by statements which suggest that 
wealth brings its owner little success or gain. These statements are set against each other on 
opposite sides of the centre in chiasmic fashion1l: 
A the lover of money gains no satisfaction from money (5 words) 
B the lover of abundance is not satisfied with his produce (8 words) 
C when goods increase those who enjoy them increase (4 words) 
D but what gain is there for their owner? (3 words) 
C' except to see them with his eyes (4 words) 
BI the labourer sleeps well whether he has much or little to eat (8 words) 
A, but the satisfaction of the rich does not allow him to sleep (6 words) 
A and A' are ironic: the same root is used for the 'satisfaction' that eludes the lover of money, 
and the surfeit of the rich that prevents them from sleeping. B and B' set the lover of 
abundance, who is never satisfied however much he obtains, against the labourer who sleeps 
well regardless of how much (s)he has. C refers to the many people who benefit when goods 
increase, while C' suggests that the only benefit for their owner (who presumably is also the 
'lover' of money and abundance) is to look at all (s)he has obtained. 
IOCompare the structure proposed by Fredericks (1989: 19) who divides the passage at the same points, but finds 
a different chiasmic pattern. 
I lFredericks (1989: 24) notes this structure to 5: 11: 
A Quality of sleep 
B The laborer, 
C Amount of consumption, 
C' Amount of consumption, 
13' The rich man, 
A' Quality of sleep. 
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A and B (= v. 9) are concerned with the futility of loving wealth. This is captured by 
the repetition of both 1,71M and 90n, and also by the word 11n, *1. C, D and C' (= v. 10) focus 
on the gain to be had from much wealth. The repeated 32"1 is important, as is the word 11,1VD. 
B' and A' (= v. 11) are concerned with the mundane business of sleeping, which as a basic 
human necessity contrasts with the emphasis on great wealth in the earlier verses. The root 
17j, is used twice in this verse, the second time it bears the 11- ending which seems to be char- 
acteristic of key words in this passage (see also 11111" in v. 812). In addition, this final verse 
also picks up the root Y17i from v. 9 and 13"WITI and ýDx from v. 10, and in this way serves to 
draw all three verses to a conclusion. 
It may be that 5: 9-11 constitutes an introduction to the section on wealth from 5: 9-6: 6. 
The general theme of wealth commences in these verses and a number of words which feature 
later are introduced here. Reference to not finding satisfaction in wealth is found in this part 
(372t'-Xý, v. 9) and also in the final one (YntM-Xý, 6: 3). The word appears once in 
the first part, twice in the third and three times in the fifth. By contrast, . 1711371 is used only 
in the second and fourth parts: four times and twice respectively. This might appear to indi- 
cate an increase in the 'good' and a decrease in the 'bad' throughout the section, but there are 
two counter-arguments to such a suggestion. Firstly, the three occurrences of 2T in the last 
part are all in negative contexts; and secondly, the word is used in different ways, and on the 
four occasion the feminine form occurs it may be used as a synonym for 'IVY. ýDX is another 
important word introduced in these verses: it is used twice here, once in the second part, and 
twice in the third and fourth parts. Like MU it bears more than one meaning in this section: it 
may refer to the mundane business of eating, or to the enjoyment of one's wealth. The owner 
of wealth, ý372, seems to be the subject of 5: 9-11; and the watching of his/her wealth referred 
to in v. 10 may be the basis for the clause Ty-b rýyiý nino nVY in v. 12. In fact, neither 
131M nor VIM appears in 5: 9-11 or 5: 12-16, so that the 'owner of wealth' may be the subject of 
both passages. However, in 5: 17-19 UU, 71-ýD is the subject, while in 6: 2 and 6: 3-6 it is VIN. 
It seems that in 5: 9-6: 6 we find five closely inter-related passages which address the 
subject of wealth in five different ways. The first two have the owner of wealth as their sub- 
12Fredericks (1989: 21) notes that 'the synonymity of kaser and yatar in this instance is accepted by most. ' See 
his note 9. 
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ject: part 1 discussing the situation where a person has wealth but gains no pleasure from it, 
and part 2 considering the instance of a person who loses the wealth (s)he had. The middle 
part then takes a positive perspective on wealth, viewing it as a gift from God to be enjoyed - 
providing he enables one to do so. Its subject is humankind in general. The final two parts 
have as their subject a particular individual who is not able to enjoy his (sic) wealth. Part 4 
describes all that God has given him, but notes that this does not include the ability to enjoy it 
all, and in fact it is a stranger who reaps the benefits of it. Part 5 then goes on to show the 
futility of his life, stating that he would have been better to be stillborn. 
In light of these considerations we might reconstruct our diagram for this section: 
1) The owner of wealth 
i) who gains no satisfaction from it 38 words 
ii) who loses it all in a bad deal 57 words 
2) People in general can enjoy the wealth given by God 
when enabled by him to do so 
3) The case of a man 
i) who is unable to enjoy his wealth 
and loses it to another 38 words 
ii) who gains no satisfaction from his wealth 
and would be better not to have lived 56 words 
95 words 
59 words 
94 words 
Where the 'call to enjoyment' came towards the end of chs. 2,3, it is the central part of this 
section. The passages either side all deal with a person who has wealth, but for some reason is 
unable to enjoy it. These passages may be viewed as a chiasmus because in both 5: 12-16 and 
6: 1-2 the wealth is lost and in both 5: 9-11 and 6: 3-6 the wealth seems to be retained, but its 
owner still does not enjoy it: 
A wealth not enjoyed by its owner 
B wealth lost 
L 
95 words 
C wealth as a gift from God 59 words 
BI wealth lost 94 words 
A' wealth not enjoyed by its owner 
But the section also develops in a linear fashion: 
1) wealth brings no gain to its owner 
2) and is easily lost 
3) when one has it, it should be enjoyed and accepted as a gift from God 
4) but God may give wealth and not give the ability to enjoy it 
5) in this case it would be better never to have lived at all 
And there is an alternating pattern as weII13: 
A' wealth not enjoyed by its owner 
1317redericks (1989) also proposes both a chiasmic and parallel structure to this passage. 
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introduction 38 words 
what is YI about wealth 57 words 
what is . 11V about wealth 
what is 71 about wealth 38 words 
what is not IT about wealth 56 words 
How, then, do 5: 7-8 and 6: 7-9 fit into this section? 5: 7-8 does not explicitly address 
the issue of wealth, and seems to fit poorly with 5: 9-6: 6. Nor does it seem to tie in particu- 
larly well with the verses that precede it which are concerned with the foolishness of too much 
or inappropriate speech. However, the first part of v. 7 is in the second person, as also is 
4: 17-5: 6, and the verb might be an appropriate ending to the structure we noted in 4: 1- 
5: 6: 
MINI 4: 1 
_n ... 210 4: 3 
4: 4 
. 110 4: 6 
SWIM 4: 7 
131.110 4: 9 
-n ... : 110 4: 13 121"N'l 4: 15 
210 5: 4 
11m, 111 5: 7 
The beginning of v. 7 seems also to hark back to the start of ch. 4, so that although it does not 
follow on well from what immediately precedes it, it may serve as an appropriate conclusion 
to a section running from 4: 1-5: 8. 
However, v. 8 seems to fit better with 5: 9-11 than with the immediately preceding pas- 
sage, 4: 17-5: 6, or the larger section, 4: 1-5: 6. Firstly, the word 17111" bears the 11- ending 
which appears in key words in each of v. 9 QIWI), v. 10 and v. II (JIV4). Indeed, there 
would be a certain irony in a passage beginning with the word 11"1111 which considers the 
advantages (or lack of advantages) that wealth brings, then concludes that the labourer's 
advantage is that he sleeps well - the passage ending with the word 117P. Secondly, the words 
11"IT11 and '72373 ntvý are appropriate in a passage which discusses abundant produce and much 
eating. Also if the king is the one who sees abundance, the statement 11ýDIX 1.11 121ull 1113,13 
in v. 10 makes sense because he could distribute the plentiful goods among his subjects, and 
there truly would be advantage for the (people of the) land. 
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Perhaps in view of these observations, it might be that 5: 7-9 is not part of either pas- 
sage, but serves as a link between them. 
6: 7 fits the theme of 5: 9-6: 6, but it does not follow logically from 6: 1-2,3-6. These 
verses came to a conclusion in 6: 6, and v. 7 goes back a stage from this conclusion. More- 
over, it is t3'7X. 1 who features in v. 7, rather than VIN as in 6: 1-6, and the word for work, 
ýW, 
has not occurred since 5: 18. It may be, then, that 6: 7 is designed to pick up on the theme of 
5: 9-6: 6, and introduce the conclusion to the first half of the book. 
6: 7-9 makes a number of allusions to the first half of the book. V. 7 may provide a 
direct answer to the question in 1: 3 which is twice repeated in a slightly different form: 
rinrin rinrl ýny, -rj ýny milli livx 
tirb ýny, -V 
Xýnrl Mý rimarl-ml ln'wý t3-ix-. i ýny-ýn 6: 7 
It may be significant that there are 641 words between 1: 3 and 3: 9 and exactly the same num- 
ber from 3: 9 to 5: 15. Thus there are the same number of words from the end of the first ques- 
tion to the beginning of the second as there are from the beginning of the second to the end of 
the third14. 
Working for one's mouth probably means that one works to eat. The verb 
ýMX is an 
important element in the discussion of wealth in 5: 9-6: 6 where it refers both to eating and 
enjoying. ýU is also a key element in the 'call to enjoyment' verses. Working to provide 
food is, of course, an endless task as the appetite for food continually returns and in this sense 
a person's appetite is never 'filled'. However, in 4: 17-5: 6, and everywhere else in Qohelet 
where the word Mn is used (8: 2; 10: 12,13), it is connected with speech. If a person works so 
that (s)he can boast about his/her wealth, this too could be a desire which is never fulfilled. 
The verse might also be translated, 'All of a person's profit goes to his/her mouth', which 
again could be translated either way. 
V. 8 also alludes to the question in 1: 3; 3: 9; 5: 15, because it opens, "D. 
However, it is noteworthy that the question takes a different form. ýM-jn Mrlý '12111-oin 
CIO 11111"i'M 1: 3 
3: 9 
5: 15 
141t should perhaps be pointed out that this is not really a comparison of equals because there are 641 words 
between 1: 3 and 3: 9, while there are 641 wordsftom 3: 9 to 5: 15 including both verses. 
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relates to a subject which has not been considered since the end of 1: 4-2: 26. In 2: 13 we read, 
lonn-In -11MI. 71-I'm r1*30ri-In 11-irl" 7j", but 6: 8 seems to cast some doubt on this 
assertion. 
The -7n . 11U saying in v. 9 recalls 4: 1-5: 6 whose overall theme is 'what is better'. It 
also ties in with the theme of 'what is seen' which is a major aspect of the whole of the first 
half of Qohelet. The final part of the verse is a recurring phrase from the first half of the book 
which is not used again, rill 311711 ý1', l MI-M. 
The conclusion to the first half of the book seems then to be that work brings no satis- 
faction, wisdom gives no advantage, nor does knowledge of how to conduct your life. The 
better way is to be happy with what you can see, but even this is hebel, and like chasing the 
wind. 
The phrase ril'i Y11711 ýIjl IT-131 is, as we noted previously, the exact centre of the 
book. If it is removed from our word count, then the structure of 5: 7-6: 9 may be represented 
thus: 
introduction 
1) The owner of wealth 
i) who gains no satisfaction from it 38 words 
ii) who loses it all in a bad deal 57 words 
2) People in general can enjoy the wealth given by God 
when enabled by him to do so 
3) The case of a man 
i) who is unable to enjoy his wealth 
and loses it to another 38 words 
ii) who gains no satisfaction from his wealth 
and would be better not to have lived 56 words 
Conclusion 
5.4 6: 10-12, introduction to the second half of QoheIet 
26 words 
95 words 
59 words 
94 words 
25 words 
These verses continue to hark back to themes from the first half of Qohelet, but also 
anticipate themes from the second half. The first part of v. 10 recalls similar sentiments in 1: 9 
and 3: 15, though again each verse expresses these differently: 
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1: 9 
MI'l MD 11,111V-1173 3: 15 
"12D "NIV-SM 6: 10 
Thus our passage begins by looking back not only to the first half of the book, but also at 
'what is' or 'what has been'. By contrast, it ends by looking forward to a major theme of the 
second half of the book, and also to 'what will be', with words which are part of the thread of 
verses about human inability to know the future, WnVM Prill 1"InK MTP-iin WTXý The 
second part of v. 10 states that it is known what 'man' is. Again there is a contrast in the final 
verse where the question is asked, ýXn M737'11 *: m lm-, n, nnun tr, = v7xý wtý-; in rn, n. 
This anticipates the theme of 'what is and is not known', which is an important aspect of the 
second half of the book. It also links back to 4: 1-5: 6 and forward to 7: 1-8: 7, both of which 
consider what is 'good' or 'better'. 
There is thus a chiasmus in 6: 10-12 whereby a statement about what has been, followed 
by one about what is known, are contrasted to a question about knowing followed by one 
about what will be - these perhaps being rhetorical questions expecting the answer 'no-one'. 
The chiasmus revolves round the clause that is at the centre of the passage, ITTXý 'IM-Mn, 
A what has been 
B is known 
C what advantage to people? 
B' who/nobody knows 
A' what will be? 
This serves well as a link between the main thrust of the first half, and the developing focus of 
the second. The first half is more pre-occupied with observation of what takes place, and 
especially what is done, under the sun, and seeks to find out what advantage it brings, and 
what good there is in it. The second half moves to a greater emphasis on the future, and 
human inability to know what will happen. One way in which this is evidenced is by the use 
of perfect verbs 121 times in the first half compared to 86 times in the second, while the 
imperfect occurs 90 times in the first half and 134 times in the second15. It should be noted, 
however, that these are trends in the two halves, neither observation of what is done nor 
anticipation of the future being the sole focus of one halfý nor being restricted to one half. 
15The perfect form of the verb 'Ilil occurs twice as often in the first half (16-8), but the imperfect is used the same 
number of times in each half (10 times). 
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Nonetheless, consideration of the future starts immediately in 7: 1-8, an unambiguous reference 
to death appearing in v. 1, and a more ambiguous reference occurring in v. 8. 
The first half of 6: 10 implies that by naming what has been control has been gained 
over it, but the end of v. 12 seems to suggest that a person has no control over what will be in 
the future. The next part of v. 10 implies that one can know what a 'person' is, but the first 
half of v. 12 suggests that we still do not know what is good for him or her. 
The last part of v. 10 and v. 11 seem to look back to 4: 17-5: 6 and forward to 8: 1-7, 
both of these passages focusing on the use of words. 4: 17-5: 6 discusses the use of words 
before God, 8: 1-7 refers to words spoken by or to a king: the 'one who is stronger than he' in 
11 could refer to either. 
The question WTXý -1111-iin, besides recalling similar questions in 1: 3; 3: 9; 5: 15 and 
6: 8, also means that 'many words' is another thing to be added to the list of things in 6: 7-9 
which do not bring any advantage. 
V. 12 contains two balanced questions which together comprehensively cover any pos- 
sible arena in which people might gain an advantage: 
t3l"rM MIHý 210-i'M 
1"Inx 111,11-fin WTMý -ill' 
The first asks who knows what is good for a person during her or his life, the second asks who 
knows what will happen afterwards. Both of these are key questions in Qohelet, and both 
occur in the first and second halves of the book. However, they serve well to introduce the 
second half of the book where there is a particular focus on what is known and not known. 
Also the question about what is good for people leads well into ch. 7. 
5.5 7: 1-8: 8 
5.5.1 7: 1-15a, what is good or better 
We suggested above that 7: 1-15a may divide into two equal halves of 78 words each, 
vv. 1-8 and vv. 9-l5aI6.7: 1-8 is distinguished from the sections before and after by the total 
16But see Gordis (1943), who proposes that in 7: 1-14 'we have here a prose heptad, a collection of seven 
utterances, each beginning with tohh (vv. 1,2,3,5,8,9 (tobhah), 14(beyom tohhah). ' This does not necessarily con- 
flict with our proposal. Murphy (1974: 79) states, 'In 7: 14,24,28 there occurs the key phrase, "not find out/who 
can find out, " which can be considered as delimiting three sections with the chapter: 1-14,15-24,25-29. ' But he 
divides 7: 1-14 quite differently: 1-6a, 6b, 7-12,13-14. 
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absence of perfect verbs. It is defined as a unit by the inclusio of two short -In MID sayings in 
vv. 1,8, which, in contrast to vv. 2-7, are not followed by an explanation. There is also an 
inclusio in the second half of M where specific reference is made to death and birth, and the 
first half of v. 8 where allusion may be made to death and birth: 
proverb 210 juvm OV MV 
proverb Onclusio) 1-751, 'l Z31-IM 211n. -I 131-1 (: ItO) 
proverb -invn rm-5m rID522 5IM-21,1-5m JID55 mu (2a) 
explanation 1.15-5X 7111 In-. 11 13-TH71-5D 910 MVI lft: (2b) 
proverb pritym uyz no (3) 
explanation 15 lu" 13"n Y-11 gn 
explanation ; 1=7 rn 13,5,0z 251 52H Y1,31 tmmn 25 (4) 
proverb 1315'M TO 3MV V'XM 13W7 J1-1Y1 YnV5 MU (5) 
explanation 5rm -IT-mm 5, =)n prit7 jo -run nrin trimn h1p 9: (6) 
explanation "13rin 25-11H '73KII Mri 55111,17V3711 ID (7) 
proverb (inclusio) '12"T 31,111rim Mu (8) 
proverb rn-1-1.1m mu 
The clause MrInt 1112: 1 trým 2ý1 in v. 4 is at the centre of the passage. 
There seem to be two particular themes in 7: 1-8. The major one concerns death. If 
references to death occur at the beginning and the end of the passage, ýMX-2112 in vv. 2,4, and 
037D and 1713D Yl in v. 3 may refer to the same theme. In retrospect we might also see JtV as 
an allusion to embalming ointment. The overall impression is that it is better to concentrate on 
one's death than on birth. V. 4 affirms that this is what the wise do, while the foolish occupy 
themselves with pleasure. This introduces the second theme which compares wisdom against 
folly. However, this may be subsidiary to the first: it is better to pay attention to the wise 
because their minds are focused on death while fools concentrate on enjoying themselves. 
The first half of 7: 9-14 picks up the themes of the second half of 7: 1-8 in reverse 
order, but instead of focusing on death in the second half, to correspond to the first half of 
vv. 1-8, it tums to the deeds of God: 
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A death better than birth (vv. 1-4) 
B wisdom better than folly (vv. 4-7) 
C end better than beginning (v. 8a) 
D patient spirit better than haughty spirit (v. 8b) 
D' do not quickly become angry in your spirit (v. 9) 
C, do not ask why the earlier days were better (v. 10) 
B' wisdom is an advantage (vv. 11- 12) 
A consider God's deeds (vv. 13-14) 
This recalls 3: 9-22 which focused on God's deeds in the first half and death in the second. 
That passage ended in similar vein to this one: 
the future he does not know because 
1"'Irlm "ini PIN* 'In ID 3: 22 
linimn I'llinx Olmil myn, Mýv 7: 14 
There is a further chiasmus in vv. 13-14 revolving around v. l4a: 
imy -ivix Yix pný ý. Dr -, n -,. n ntyyn-yix rin 
my-I t3im nin t3m 
trrlýxm rity-. 17-yinO -. 17-YIN t3l. -IM-1 
'nis could be further expanded thus: 
Inly -ItH nx 1172* 
1,37-1 C31-121 . 11t2l . 1-1.1 
my-. nnO mi-, nx m -in 13-I. -ft-. 1 'ItY 
In terms both of the structure and the thematic development of these verses, it may be that JIM 
should be attached to the end of the third line (as indicated by the athnah), and if this is done 
the chiasmus is also clearly pictured in the physical appearance of the lines which build up to 
the centre, and then accelerate away from it: 
Inly . 17im Jim jjmý ýnr -, n "D 
oIN"I o1371 t3l". 11 IIM I I lol MID MY12 
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The theme of each line might then be represented thus: 
A The work of God 
B cannot be altered. 
C Wordplay on : IIV and 137'1: 
B' both are alle 
A' the work of God. 
This gives a clear indication of the all-encompassing work of God which cannot be altered, 
either the good or the bad, and leaves at the centre the ambiguity over what precisely does 
constitute the 'good'. 
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', ýrm 'It'll "ITIM-1 ý3, 'I-PM in 7: 15a could be read with v. 14 and translated, 'I have seen 
both of these during the days of my hebel'. Alternatively, it could be read as an introduction 
to the next section, 'During my days of hebel I have seen both (of the following situations)'. 
5.5.2 7: 15b-22, on righteousness and wickedness 
It may be that this section continues the discussion about what is 'good', only this time 
in the second person. Ile word . 1110 occurs twice (vv. 18,20), once in each half of the section: 
indeed, 11D is the 29th word from the beginning, and also the 29th word from the end (with 30 
words between the two occurrences). It may also be that '11712, and perhaps even 130TI, are used 
as synonyms for, or examples of, 11D, while YVI, MINI and perhaps ý= are used as synonyms 
for, or examples of, 137'1. '1ý"M occurs four times (vv. 15,15,16,20); Mri three times 
(vv. 16,19,19); oly'l once (v. 15); YV-1 twice (vv. 15,16); MUn once (v. 20); and 
ýDo once 
(v. 20). 
The section divides into two equal parts of 43 words each. Both parts start with two 
statements which are followed by advice offered in the form of negative second person 
imperfect exhortations, then both close with an explanatory line beginning with 'In: 
117122 12x lir-1 
Irly-12 14-IN? i y7j-i vj., 1 
tImen 12-1, -1 ir-is In37 xý2 ninn -17J9 520 yvi-in-ýX 112n-ýN -. iin-ciii r112 -idm 21t2 
135. z-rim NS-, tr. -iýN x-je-, 2 
rm -lvjx tru*v rrltyn tnný mnrinxim murr, xýi mu-nty , ivx rum 12,,, ix I-, m inx ,z 
-lox trnxlm-ý. -* t3l jmý jrlrý- 
155-Im 
tr-lnm, n55j7 rim-m 17m 135 Y-r rill-I trmr-m -, z 
statement 1 
statement 2 
advice 
explanation 
statement I 
statement 2 
advice 
explanation 
We have examined the section 7: 15b-22 in two halves of 43 words each, but it might 
be viewed in another way which treats the passage as a whole. It commences in v. 15b with 
the description in two apparently balanced halves of a situation which the author has seen. 
This prompts four admonitions, which at least initially appear to be in parallel. These are then 
followed by three responses, each of which is backed up by a statement starting with "D, and 
which increase in length towards the end of the passage. In this case the word 131 at the 
beginning of vv. 21,22 might serve in effect to mark the end of the series of responses. The 
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first response asserts what is 'good' in reaction to the admonitions, but despite a positive start 
to the second response, it and the third argue that nobody is 'good' anyway. Indeed, the state- 
ment in v. 20 that Ron" Mýl llu-ntVyl nVX r-IN2 17113 I'M VIN is the precise centre of the three 
responses (25 words, 82 letters before; 25 words, 82 letters after), and up to this point the 
sentiments are positive, after it they are negative, so that this statement is the turning point: 
the situation 
Illy-12 Il-Imn YVI 7j"I 1,17,721 12H pnx V, 
4 exhortations 
.1 117'IX nin-7m 
UnItOrl -. Iný V111 CMJIYý-ýXl 
. 1.1 Im ywm-ýx 
Illy Mýl pinn m* ýzo nmn-ýXl 
first respons 
I-v-m rwý-ým nn.., -ml fill WWI 11vx 111: 2 
1*_ý. nx HS, En-ft 
second response 
nlyl Im -iVx tvulýV rntyn mri$ Yn -m: n, -j 
Kuril Xýl -1vx rXI pns I'm 13-TH ln 
third respqnse 
0-13IM-737 131 
JnM-131 -l7jX 1: 2ý YT ID 
5.5.3 7: 23-29, on what can and cannot be found 
This is another passage the start of which is difficult to determine. 1=113 '131103 
with which v. 23 begins, might refer back to the discussion of righteousness and wickedness in 
7: 15-22. In this case, when the author says, 'Inn o1171ri"I MIMI 'In. ZrIN 1111nX, in the second half 
of the verse, it may be the wisdom which gives 'more strength than ten rules' in v. 19 that is 
alluded to. V. 23 might then refer to the difficulty of finding out what is 'good' - particularly 
with reference to righteousness, wickedness, wisdom and folly. On the other hand, these 
verses see a return to first person usage, which continues until the end of the chapter. More- 
over, the notion of things being 'far from me', 'far off' and 'deep', and particularly the ques- 
tion with which v. 24 ends, UNIn, In, serve as a good introduction to the following passage on 
'finding' and 'not finding'. However, the expression 13m 131110 at the beginning of v. 25 sug- 
gests that a new section starts here. It also seems that the two new elements in this introduc- 
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tion, VIM and 113Vri, form an inclusio to the passage because they appear also at the end of 
v. 29. Perhaps then 7: 23-24 serves as a linking passage between vv. 15b-22 and vv. 25-29. 
The key word in 7: 25-29 is x2n which appears seven times. Its use is particularly con- 
centrated from v. 27 to the first half of v. 29, and in v. 28 and the first half of v. 29 there is an 
alternating pattern of MYn and X=-Mý such that it is difficult to tell what has been found and 
what has not. This alternating pattern is set between the two occurrences of the word '10H 
which in turn are set between an introduction and a conclusion of nine words each: 
7127in x3; 2ý rrixý nrix 119.1p -i-inx -, xix2t? j -17 IN-1 v. 27 
irix v. 28 
gnx%; 2 "lei72-, Ily 
93iNsn 99NZ3 -irim []-IN 
en24223 -. irixi 
-129 v. 29 
litüx 
c3,12,1111227j11 17jIM ilbill 17j" tj«iN$1-Ilx t], flýNI1 ilt737 
The introduction declares that Qohelet set out to find 1127M, which might mean some- 
thing like 'answer' or 'solution'. The middle section then indicates that some things were 
found and others not. The conclusion indicates that the search continues regardless, but it is 
not clear whether this is considered a good thing or not. 
There is a similar pattern in v. 26 to the one in vv. 27-29. An introduction explaining 
one thing that the author finds is followed by three illustrations and by a conclusion which 
introduces God into the discussion: 
In "am NSIM 
13,11M HIM 
131WIM 
1*1 MUIM Mlnn UýVl '12)ý 21U 
V. 25 consists of an introduction clause followed by two parallel clauses of equal length, the 
first of which seems positive and the second negative: 
., Mýl -, am -'rillo 
1127im rinnn V-l? Zl nlnýl rly* 5on yv-1 n7*1 
5.5.4 8: 1-8, on interpreting words, or things 
The previous section focused on what Qohelet found and did not find. This passage 
starts with a question asking, 'who knows the interpretation of a word/thing? '. In v. 5 there is 
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one occurrence each of YTI Mý and YT, and v. 7 states that YT 11TIM. Thus what is and is not 
known is an important aspect of these verses, with the verb Y'll being used four times, in a dif- 
ferent way each time: 
Y"ill, V. 1 
y-j, t v. 5a 
y-j, t v. 5b 
Y171, M 
If the first is a rhetorical question expecting the answer 'no-one', three out of the four are con- 
cerned with 'not knowing' and only one with what is known. We might also note that two of 
the four occurrences of 37T, are closely associated with =rl. 
Speech seems to be the main theme of the first half of the passage: indeed, the express- 
ion Yl "1.11 occurs precisely in the middle of the passage which means that the final occur- 
rences of TV7 is the last word of the first half. "in is used five times (vv. 1,2,3,4,5) - its 
highest concentration in the book; the phrase *-"mw 4n is used once (v. 4), and Jýn-V in v. 2 
may be synonymous with in vA However, '121 is used in different ways in these 
verses, and it is not always clear what it means. In v. 1 it could be rendered either 'word' or 
'thing', and similarly in the two occurrences of the expression Yl '121 (vv. 2,5). Jýn -12-1 in 
v. 4 probably means 'the king's word', and in v. 3 '111 is used in the phrase 11-12"1 ýY, 'on 
account of. The question in 8: 1, '111 'IvjD 771" 'In, is, then, highly appropriate to this passage 
where we cannot even be sure how to interpret the word "IT7 in that question! 
'Death' seems to be the theme of the second half, although it is only explicitly referred 
to in the expression YOM 01" in the final verse - which means that this expression occurs in 
Qohelet only in the first and last verses of the section 7: 1-8: 8, so that this part of the book is 
enclosed by references to death. The two occurrences of the expression OBVDI JIYI may also 
allude to death, in which case the statement DXI . 1ý YTI 0! )Vjnl JIYI in v. 5 should perhaps be 
related to ýIX InIZI 13"nXi 1ý in 7: 4. PýY 121 WKI 1137-t-"D at the end of v. 6 might also 
allude to death, as may the two references to 'what will be' in v. 7. Finally the four statements 
beginning with Xý/JIM in v. 8 could all assert that people have no control over the day of their 
death, one explicitly and the others obliquely. Explicit mention of death being held to the last 
verse increases the suspense and sends the reader back to the earlier verses to see if this new 
factor affects the interpretation of other words. 
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8: 6-8 is made up of four clauses beginning with '10, followed by three starting with JIX 
and one with Xý. However, the third "D clause has 111"M as the next word, so that the two 
series intertwine. The effect is that the statement Mri 2ý YT =VnI 31YI in v. 5 is followed by 
four supporting statements, four negative concluding statements starting with JIM, and a final 
conclusion introduced by the word Xý17: 
t3on Mý Y-r mvnl Ilyl 
... TIM TIM 
TIM 
... Mýl 
8: 1-8 is another passage which is distinguished from the sections either side by the 
absence of perfect verbs. Moreover, there are first person verbs and suffixes just before and 
after it, but none here. Instead we find second person verbs in 8: 3,4. 
5.6 8: 9-9: 10 
The key word in this section is ntoy. The root is used twenty times (8: 9,9,10,11,11, 
11,12,14,14,14,16,17,17,17; 9: 3,6,7,10,10,10), that is an average of once per verse. 
Nowhere else in Qohelet is there so high a concentration of words from this root. 
The section falls into two halves of approximately the same length, 8: 9-17 (186 words), 
and 9: 1-10 (189 words). The two halves are constructed in a similar fashion. The opening of 
8: 9 and 9: 1 bear a striking resemblance: 
71. nal ml-ýD-Ilm 8: 9 
nilia ml-ýD-Jlx 'D 9: 1 
Typical Of Qohelet, there are differences between the two, but it is notable that the expression 
occurs in Qohelet only in these two verses. Both halves can then be further divided 
into two parts, and in both cases the second part opens with a verse (8: 15 and 9: 9) that issues 
the 'call to enjoyment'. The end of the first part of 8: 9-17 concludes in v. 14 with three state- 
ments beginning with 01, while the end of the first part of 9: 1-10 concludes in vv. 5,6 with 
179: 1-6 also ends with three lines starting with 7j", and three lines including the word JIM. In addition, 9: 6 starts 
with three words each preceded by MI. 
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three statements using the word I'M. Moreover, yn jiltVyý twin triNn-na 2ý Xýt in 8: 11 
occurs just before the centre of 8: 9-14 (the precise centre of the passage Y"I IfDY Xt7rl '10M), 
and this is picked up at the centre of 9: 1-6 in the clause in v. 3, YI-Mýn 177M, 1`13.1 -1ý 011. 
5.6.1 8: 9-14, the evil that is done under the sun 
That 8: 9-14 focuses on evil deeds is clear from the use of ten words from the root ltv37 
(vv. 9,9,10,11,11,11,12,14,14,14), plus four from the root y7il (vv. 10,13,14,14), four from 
the roots my'l/37371 (vv. 9,11,11,12), and one from the root =11 (v. 12). Indeed, there is one 
word connected with 'evil' in each of vv. 9,10, and two in each of vv. 11,12,13,14. The 
phrase 371 o1tV37 Mt2ri IVM is precisely at the centre of the passage, with 52 words either side. 
It might be noted that 8: 9-14 shares with 2: 11-19 and 3: 9-22 the form of argument 
which proceeds from 'I saw' to 'I knew' to 'I said': 
8: 9-14 3: 9-22 2: 11-19 
5111IN-1 Yllxll 
I'll"XII 
nx 
Only in 2: 15 and 8: 14 does Qohelet actually say, 'this is hebel', but this is expressed slightly 
differently in the two verses: 
1T-DZ7 '½ 'rri '3V? iX 
2: 15 sees the first of thirteen occurrences of ý11 and 8: 14 sees the last. 
2: 15 
8: 14 
The observation in 8: 9-14 is all in the first half of the passage. After the introduction, 
Onon rinrl ItYY3 -1VX ntyyn-ý: ý 12ý-JIM 112131 IMN"I there are two observations of 
23 words each (vv. 9b- 10,11- 1 2a) concerning evil deeds that prevail unfairly. The expression 
ý11 M-01 at the end of the first of these could apply to both. The second half opens with the 
statement 'IVX 12M 7119-01, and closes with ýX-l j-17-MV IMIMM. It consists of two parts of 24 
words each, both of which compare the 'righteous' and the 'wicked' in balanced lines. 
However, the balance is upset by the clause in the middle of v. 13, 
142 
: 11UHIM" V. 12b 
131, '*X 12Dýn X1111 133, x -17im ý'Sn c3m) 1'-lbv-mýl yw* v. 13 
And also by the shortened form of '17im in v. 14, 
tryvi-I. -I mttyynn trlým pin -110H C3,17"m V, 
M-171-111.1 -. ltV37nD M-IýX Y41n -ri tryon 0, 
V. 14 also contains an introduction and conclusion both of which use the word ý11, so that, in 
Crenshaw's words (1988: 156), 'The idea of hebel encloses the entire verse. ' It forms an 
inclusio in a similar way that the phrase 52,1 5. Dil 13"53,153,1 does for the book as a whole: 
-ivx rlwl-ýYmtm -lox hm-v, 
131yo-In -Itym trft Ynn, -lox trp-7y Ot 
131-17113-. 1 -. ItYnD M-IýX Ylln -0 U13701 V' hm rii-mv vinx 
5.6.2 8: 15-17, the mystery of what is done on earth/under the sun 
This passage forms the conclusion to 8: 9-17. These verses display a structure which 
revolves round the occurrences of the (presumably) synonymous expressions Vjnvjl JIrIYI and 
rnxn-ýY: 
rjnv. l Tirm rltýY3 -Ivjx mtyn V. 9 
rnxn-ýy -lVY3 -ION v. 14 
vinvil rinri v. 15 
vnrill linji v. 15 
rnxrl-ýy -. 1tinn -lox v. 16 
vnvi"I 11rill iltv373 '17im oltyn V. 17 
There is a development from the study of evil deeds committed under the sun in vv. 9-14, to 
the statement in v. 15 that 'there is nothing good for people under the sun except... ', which 
then leads to consideration of what God gives under the sun, before turning finally to note that 
however much one studies what is done under the sun, a person is not able to find out all that 
God does. However, this neat pattern hides the fact that after a fairly extended discussion of 
'evil deeds' in vv. 9-14, the pace accelerates considerably from v. 15 so that there is a rapid 
move to the conclusion in v. 17, drawing in a number of themes from earlier in the book on the 
way'. Moreover, vv. 15-17 exhibit some differences from the earlier verses. There is clearly 
still a focus on what is done under the sun, but references to 'evil' disappear, and where the 
root , lt: ýY is used exclusively in 8: 9-14 for what is done, ýW appears in vv. 15,17. It may be 
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used as a synonymous term, but it has not occurred since 6: 7, and appears again only in 9: 9,9; 
10: 15. 
8: 15-17 falls into three equal parts of 26 words. The first is the 'call to enjoyment' in 
v. 15, introduced by the first person verb 13M 111111VI. It contains two clauses of six words (20 
letters in the first, and 21 in the second) introduced by 'IVN and ending in VnMl 111111, which 
might be compared thus: 
vnm-l rinn tnxý nltý-J'm -ivx 
vnv. -I nnn tnrlýxn * 7r13--itm 
This indicates clearly that there is nothing good for people except that which is given to them 
by God. A contrast is drawn between people and God, and Mlxý is picked up by *, which 
may explain why only here does the expression CIO 210 JIM occur. Between these two clause 
are another two balanced clauses of five words and 21 letters each: 
rivieýI pillviýI ýIDNý-tix em i"ri *nY2 u*e x1. -11 
This means that the verse consists of an introduction followed by a chiasmus with the essential 
aspects of the thread of 'call to enjoyment verses' in the centre: 
filint-lim lam "Pril0l intro. I 
VýMtom mil wlxý lit2-I'm -lum chiasmus 
nlnt7ý1 -ninto "Im5-tim I'D 
I"n "n., 15nyl 1215., MI. -Il tomt)m r1rin t3n15m. -I 15 7rn--tm chiasmus 
The second part is v. 16 plus the first clause of v. 17 which focuses on 'seeing', the verb 
U-) being used three times - in the infinitive, as a participle, and as a first person verb. The 
first of these verbs is in the middle of the first part of v. 16 (6 words, 21 letters before; 6 
words, 20 letters after); the second is at the end of the second part; and the third is at the 
beginning of v. 17: 
rmm-ýy mtm -ivx Inym-m-nm nim-*i rimn riy* lný-, nx -mrn -ivjxz 
sIM"I 133"M 1"I"Y-1 13V C31-12 Z31 ')D 
lr. -ftrl rltm-ý-ýJlx gnim-11 
The third part is the rest of v. 17 which consists of three statements about human 
inability to 'find' what is 'done under the sun', using the expression in each: 
rinrim-rinri rityl ntm mlxmý C37M. -I ýMlv b6 'D RX72" Mýl W1727 WiWl MYI 
mx;: "-n-r xý ily-6 timrin nnw-mm t3m 
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5.6.3 9: 1-6, death, the end of all that is done under the sun 
oll-ýD-JIX in 9: 1 serves two purposes. Firstly, it links back to 8: 9, ' the only other verse 
in Qohelet where it is found: 
'111111 'm 9: 1 
111131 8: 9 
Thus, while 8: 9-17 seems to function as a unit contained within the inclusio formed by the 
phrase VnVii PrM ItY3 *IVM sitoYn, 9: 1 ties in with these earlier verses by looking back to all 
that they discussed. It may be that 13"'121"MI, W=1171 and '112 in v. 1, and 17"7X and 
y7i'l in v. 2 also refer back to aspects of that discussion. 
Secondly, it is emphasised by its repetition twice in one verse, which stresses that the 
author gave his heart to all that went before. In fact, there is a higher concentration of the 
word ýn in 9: 1-6,7-10 than anywhere else in the book (9: l, l, l, 2,2,3,3,4,6,8,9,9, l0). 
The root ', Ity does not occur so often in 9: 1-6,7-10, but it is still an important feature, 
and a further factor which links these verses with the preceding ones. It is used in identical 
phrases, VtVjjl 21rirl 1tY3-'17jM ý02, at the end of each half of 9: 1-6, then appears once in 9: 7 
and three times in 9: 10. 
, Wt-M 'IWIX-01 in v. 1 and in expanded fon-n in v. 6 is an inclusio to 9: 1-6. The pas- 
sage divides into halves of 57 and 56 words, with the phrase TI-Mýn Wix. -1-131 1ý t311 in v. 3 at 
the centre. The theme of the halves is the same: in the first half it is referred to as VIX 
(vv. 2,3); in the second half explicit comparison is made between the living and the dead, the 
roots Mll (vv. 3,4,4,5) and JIM (vv. 3,4,5,5) being used four times each. 
The first half seems to be structured in this way: 
11 word introduction - 'I examined all this' 15 word statement of the issue - 'righteous and wise in the hand of God, etc. ' 5 word centre - 'everything is like everything else: all meet one fate' 15 word list illustrating that one fate comes to all 
11 word conclusion - 'this is wrong ... that all meet one fate' 
This suggests that the statement that the righteous and the wise and their deeds are in the hand 
of God is answered by the list indicating that all meet the same fate. Perhaps the author 
intends to raise the question, 'What advantage does being "in the hand of God" bring? ' 
The structure of the second half is rather different. It consists of an introductory clause 
which sets the theme for the passage by comparing the living and the dead, 
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an"m rl*ýIrn 
MI'llinol r-Inxi 
followed by two sections of 25 words each. The first section, vv. 4-5a, presents three proverbs 
which assert the advantage of the living over the dead. The second, vv. 5b-6, describes the lot 
of the dead. 
The key concepts in 9: 3b-6 are 'life' and 'death', making explicit what in vv. 1-3a is 
referred to as "MN MNIM. Over a quarter of all the words from the root 111n are in these verses, 
and the four words from the root ol"n in vv. 3-5 plus the three in v. 9 make up more than a 
quarter of the words from this root. Surprisingly, only in these verses and 4: 2 do the two 
roots occur together, and there seems to be at least a tension, if not a contradiction between the 
sentiments of 9: 4,5 and 4: 2,13137 0"ri jM71 *IVX Z311n. -I-In 111n -1. =V 0131WHIN 13H MVI. 
5.6.4 9: 7-10, make the most of what you find to do during your life 
9: 7-10 is the conclusion to the second half of 8: 9-9: 10, and like the conclusion to the 
first half, it includes a verse related to the 'call to enjoyment' verses. The reference to eating 
and drinking, as well as the use of the words IrintV and . 11U, in 9: 7 seems clearly to tie in with 
this thread, but it is 9: 9 which most closely resembles the other 'call to enjoyment' verses. 
The passage seems to fall into three parts with 9: 9 at the centre, and a section 24 words 
long on either side. Each of the three parts starts with an admonition using the imperative: 
13" jnný rinnta ýzx Jý Iýwm "n mvx-oy zrvi own 
, ivy Ima rntO I-r mynn -ivx ýD rjnv-, i nrin ýny mrim-nvx 1ý%5= 
This is followed in both the first and last parts by a clause starting with '10 which focuses on 
'deeds', and these two clauses stand in sharp contrast to each other, one very positive asserting 
that God approves what you do, the other decidedly negative stating that there are no deeds in 
sheol. Moreover, there is a contrast between the imperative Jý at the beginning of v. 7, 
encouraging full enjoyment of life, and the participle 1ý71, expressing the inevitability of 
death. This gives a chiasmic pattern to this passage, the chiasmus revolving round v. 9: 
jr, ntý-Iýn -. invi jnný Jý 
_LtV. VZ: --, 
nM t3l. -ft. -l ID 
InVI 0132ý 11113 P37-ýM-l 
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Jýan "n -v-ýn Panx-nox rilm-tv t3"n -. IM-1 
n7j. -I nnrl Jý I'm nrim 
trml jpýn Hin 'n 
Irim rntO jil xxnri -ivx ýz vnv. -i rinji ýny -mm-nom 1ýnym 
ýlxvjl ln., )ril llyll 11.17inI lotvym JIM "D 
. Inv 15n -Ifix -lox 
The contrast between the 'deeds' in the second line and the deeds in the penultimate line, plus 
the use of three words from the root ilty in the final section, indicate that this passage con- 
tinues the discussion about 'the deeds that are done under the sun' which is the main theme of 
8: 9-9: 10. In fact, it draws this discussion to a close - literally and figuratively. 
As in vv. 1-6, a contrast is drawn between life and death, but death is only mentioned 
once, and the root 311n is not used at all. However, the reference to death is emphasised by 
being the last phrase in v. 10: =0 JýM ITIM 'IVX ý10. The root MIn is used three times in 
9: 7-10, all in v. 9. Four times reference is made to one's life, and three different expressions 
are used: 
E3"11 
Jýwl "ri 
Jý: n 'n, ýz 
13"ri 
5.7 9: 11-11: 6 
This whole section is concerned in one way or another with folly and wisdom and 
knowledge - or more particularly, lack of knowledge. 9: 11-12 link this passage with the 
previous one by their concern with death. There is then a particular focus on wisdom from 
9: 13 to 10: 2, these verses seeing the highest concentration of words from the root Mn any- 
where in the book (9: 13,15,15,16,16,17,18; 10: 1,2 - an average of over one per verse)18. 
This overlaps with verses which focus particularly on folly. The roots ýM and ýDO are used 
in higher concentration' in 9: 17-10: 3, and 10: 12-15 than elsewhere in the book (9: 17; 
10: 1,2,3,3,12,13,14,15). YTI is not used again after the initial verses until the end of the 
verses relating specifically to folly, it then features regularly after explicit discussion of wis- 
dom and folly ceases (10: 14,15,20; 11: 2,5,5,6). The end of the discussion about wisdom and 
181lere is also a very high concentration in 2: 11-19, section B' of chapters one and two. There it occurs in 
vv. 12,13,14,15,16,16,17,17. 
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folly is in the second person. Although neither wisdom nor folly is mentioned in 10: 16-20, 
the proverbs in these verses constitute a suitable conclusion to the earlier verses which 
explicitly consider wisdom and folly. Similarly, vv. 8-11 do not specifically refer to wisdom 
and folly - apart from once in a clause which does not fit the rest of the verse - but they are 
highly appropriate to the discussion nonetheless. In both instances, vv. 8-11 and vv. 16-20, the 
verses have the appearance of a collection of proverbs related to the theme of wisdom and 
folly, the earlier verses in the third person and the later verses, with one notable exception, in 
the second person. Vv. 12-14a are similar, but both explicitly refer to the theme. 
9: 17-10: 4 also specifically refer to wisdom and folly, but here, too, the verses are in 
the form of proverbs. These proverbs are separated from those in 10: 8-14a by a short passage 
in the first person - the final time the first person occurs in Qohelet, and also the last time Pr1ri 
0=1 is used. The two collections of proverbs in 10: 8-14a, 16-20 are then separated by 
v. 14b, which is one of the verses asserting that people do not know the future, and v. 15 which 
ties v. 14b into the theme of wisdom and folly. YTI-Xý occurs in each of these verses. 
This means that 9: 17-10: 20 consists of three collections of proverbs concerning wisdom 
and folly, of 56,55 and 56 words, separated by one passage in the first person, 25 words in 
length, and one passage about 'not knowing' of 20 words. 9: 11-16 functions as an introduc- 
tion to the passage, and 11: 1-6 as a conclusion (in the second person)19: 
9: 11-16 introduction - 'inappropriate consequences' 9: 17-10: 4 collection of proverbs about wisdom and folly 56 words 
10: 5-7 passage about 'inappropriate consequences' 25 wordS20 
10: 8-14a collection of proverbs about wisdom and folly 55 words 
10: 14b-15passage about 'not knowing' 20 words2O 
10: 16-20 collection of proverbs about wisdom and folly 56 words 
11: 1-6 conclusion - 'not knowing' 
19Murphy (1974) describes 7: 1-8 and 9: 17-11: 6 as 'two collections of consecutive wisdom sayings. ' He adds, 'It 
is impossible to determine if they are his own composition or merely represent a body of traditional wisdom 
which is preserved in his work. ' 
20'Mese two sections of 25 and 20 words raise the question, how close does the word count need to be before it is 
a significant statistic? On many occasions we have noted 'balanced' sections which are one letter or one word dif- 
ferent in length, but this is a much bigger difference. If nothing else, this is further evidence that Qohelet 
tantalises the reader with its repetitions and patterns, but refuses to conform precisely to rigid structures. We 
have attempted to structure passages primarily on thematic bases rather than trying to find neat patterns. Often 
more or less precise patterns have resulted. 
148 
5.7.1 9: 11-16, unexpected or inappropriate consequences 
9: 11-16 consists of two equal parts of 52 words (vv. 11-12,13-16), each introduced by a 
first person form of the verb MXI plus the phrase VnMi 211111. This is reminiscent of the struc- 
ture of sections in the first half of the book. U'll '1212V in v. II suggests that a new theme is to 
be considered, while ýJTMI MT-131 in v. 13 introduces an example to illustrate the point made in 
vv. 11-12. The theme in these verses is that the expected or appropriate consequences do not 
result, and this is illustrated in v. II by an unprecedented five occurrences of Mý asserting that 
the swift, strong, wise, discerning and knowledgeable do not receive the expected return from 
their abilities. Particular emphasis is placed on the last three of these because 1311 is added at 
the start. The verse is structured with an introduction followed by "D, the five clauses starting 
with Xý, and a conclusion starting with 'ID: 
V? zv-. i rinrimm'll "312V 
9D 
lnnýnrl t3nlllý Mý -I mmý trnzný Xý oll 
ivy trnlý Xý E311 
in trrrý X5 t3al 
-"D 
YIBI rly 
The conclusion is the precise centre of 9: 11-12. 
Ibe start of v. 12 picks up the end of v. 11 using of the word 31Y. UIRM Tr-xý M 13 in 
v. 12 also picks up on the similar phrase in the previous verse, both using exactly the same 
number of letters (13), 
In cry-rý Ný til -i val t2'7Nol YTI -Ný 131 '12 V. 12 
There are three consequences of this. The first is that extra emphasis is added to the words 
1217-31H at the end of the clause in v. 12. The second is that the statement at the end of v. 11 
falls between two clauses about knowing, which anticipates an increasingly important theme in 
the final few chapters of Qohelet, 
Irl 139YTý Xý 1311 
-"o 
Z*D-YIN Y21 Y137 
tn 
Illy-nm 13-Imm rlq-xý t3l 
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The third is that each of the five observations in v. 11 is balanced by a statement in v. 12, four 
of these starting with -D, 
VnV., i rmn nmni , Yi: V introduction 
gn 
ri-In. -I trý17ý Xý -1 - lnnýnn trimý Xý -I 
tlný t3, n: )n5 X5 on 
ivy t1,1235 M5 till 
in t3, y-i, 5 M5 till 
'D 
1,11,17,37IDI 2137 centre 
'n 
Iny-nm trim. -I Y-i, -x5 t3l 
nma Minxii 0111DID 
my-I 210 C3.7m. -I '32 tnim, tro 
cNim trrýy 
51! 
)= 
There does not seem to be any link between individual items in v. II and individual items in 
v. 12, rather there is a balance between the two halves of the passage which revolve around the 
statement at the centre. 
Vv. 13-16 divide into two parts: vv. 13-15 introduce an example to illustrate an 
inappropriate outcome -a poor man's wisdom which is not listened to - and v. 16 gives the 
author's response to this situation. The main point in the illustration is the contrast between 
wisdom and might. This is brought out by the use three times each of words from the roots 
trnrl (vv. 13,15,15) and ý11 (vv. 13,14,14). V. 13 introduces the illustration, then v. 14 sets the 
scene: a great king surrounds and builds great seigeworks against a small city with few people 
in it. V. 15 relates how a poor wise man could have saved the city by his wisdom if only he 
had been listened to. The 'greatness' in v. 14 is emphasised by the use twice of ý111: 'wisdom' 
is stressed in v. 15 by two word from the root Mri, but so also is the wise man's poverty by 
the use twice of the word IDOZ3. The author's response in v. 16 is in the form of a -In MU 
saying, 'ol'1121n ol=rl Zillt% The last part of the verse then ties in with 9: 17, the beginning of 
the next part of this section. 
5.7.2 9: 17-10: 4, a comparison of wisdom and folly 
Typical of ch. 10, there seems in this section to be little development from one verse to 
the next, the passage rather being made up of a series of aphorisms on the theme of wisdom 
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andfolly. Nonetheless, the first three verses of the section do serve as abridge between 9: 11- 
16 and ch. 10. The most obvious link is the theme of 'wisdom' which runs from 9: 13-10: 2, 
the focus then shifting to 'folly' which appears first in 9: 17 and continues more or less 
explicitly to the end of ch. 10. However, there are three other connections: the words '11.11 and 
UlynV3 in v. 17 which pick up on 111.111 and MlynV3 in v. 16; the structure of vv. 17,18 which 
closely parallels v. 16; and the link in 9: 18 and 10: 1 to the theme of 'inappropriate con- 
sequences'. 'Mese features illustrate the difficulty of attempting to clearly define separate pas- 
sages in this book. 
Words from the roots give some kind of structure to the passage because they 
occur in a regular fashion: 
ýDo -5 words - ý0: ) -4 words - ý. Do -5 words - ýDo 
Words from the root XVrI seem also to be part of this pattern, giving an overall structure to 
the passage like this: 
Irim MUM 
.nI ýn o 
ý., On 
ýnonvn 
intro. 
12 words 
5 words 
4 words 
5 words 
12 words 
trýrll 
It should be noted that all the occurrences of words from these roots are different, which helps 
to convey the sense of a comprehensive examination of folly. 
The second person advice in 10: 4 uses words which suggest that it may be a response 
to 9: 17,18, and by this means these verses may also form an inclusio surrounding the passage. 
Words from the root M3 occur in both 9: 17 and 10: 4 in connection with proper or wise con- 
duct; ý10n is used only in these two verses in Qohelet, and in both cases the implication is that 
the folly or anger of a ruler may be overcome by the proper or wise conduct which involves 
M13; and the root XMI occurs in 9: 18 and 10: 4, where there is a contrast between 'film MUM and 
o*rn trmuri. 
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5.7.3 10: 5-7, another example of inappropriate consequences 
The use of the second person in v. 4 is an appropriate way to end the previous passage, 
and the return to the first person in v. 5 is also a typical indicator in Qohelet of a new section - 
especially in this case considering its similarity to 5: 12; 6: 1: 
VnV. -i nnwnwi 'Iýln VI 5: 12 
vinV., l jimi i7im M37"I V 6: 1 
VnV., i jinrrurn 'Iy'l 7j" 10: 5 
The use of Vlýtjl and 111V in 10: 5 instead of ýVlnsl and NMI also indicates that this is a new 
section. However, the theme is similar to that of 9: 11-16, the lack of appropriate con- 
sequences, and may offer a further example to support that theme. In this case, the use of 
is appropriate following its use in 9: 11 and 9: 13. In 9: 13-16 what was observed to be 
inappropriate was wisdom which was not given the attention it deserved; here it is folly that is 
given a higher place than it deserves that is inappropriate. This ties in with the preceding 
(9: 17-10: 4) and following (10: 8-14a) passages, and serves to link them back to 9: 11. 
10: 5-7 consists of three sentences, the first and third of which are the same length and 
both use the word "PWI. This may set the middle sentence apart as the main focus of the pas- 
sage, and, indeed, the passage could be read in such a way that v. 5 introduces the 'evil' the 
author has seen, v. 6 then goes on to describe what that evil is, while v. 7 provides a concrete 
example: 
U-, ýVjn nnýn Mrv -. 11103 vn7j"l y1rill -137-1 7j" introduction 
1.17j') ýMV3 tv-rvyl Ern Ilia problem 
C31-MYO Ml*-i 01-It7l 0101tý-ýY 0-9-My 921WI example 
The middle line here is also the centre of 9: 17-10: 14a so that all the proverbs in 9: 17-10: 4 and 
10: 8-14a revolve around this observation of a fool set in a position of power. 
5.7.4 10: 8-14a, proverbs concerning folly 
This passage consists of three pairs of proverbs, and two awkward clauses of three 
words each, which draw a sharp contrast between the wise and the fool, 
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om une, -1-71 r-mi ýw in Two 'iml 
t32 InUl 131SY YIPIZ Mill ISYI 13'32X TM 
rinnn 11"On"i Inrin ýDýn trn-xý mr. 11 
jiv5n 5Y: 5 Inri, 1w wri5-m5a virivi jtr-mm 
12Yý2rl ýIDD rllrlDfVl In Mn-ID 
ri*hm r. rD rr-irw ii*no rr-ri-, m-7 i*r1ri 
Vv. 8,9 are constructed in two equal halves of four words each: 
ýIVI 13 rMl '1! )rl v. 8 
virn i3. nrj,, 'I'm r"IDI 
tril msy" tralm 37"on V. 9 
t3l Poll UIX37 37,712 
The verbs with which the first half of the verses open are both to do with digging, while the 
second half of both verses commences with a verb concerned with breaking. All four of these 
verbs are participles, while in all four sections there is also an imperfect verb. 
The strict parallelism of the two halves of the verse is more closely followed in v. 9 
where the order in both is: 
participle plural noun imperfect 2+ third person suffix 
Moreover, the parallelism is enhanced by the use of two participles which both end in 3? -, to 
go along with the 13'17 ending on both nouns and the mem of the third person suffix. Also the 
two imperfect verbs have reasonably close meanings. We should note, though, that at the end 
of the first half the word M12 is used, while the shorter form, E33 appears at the end of the sec- 
ond half - had they been the other way round the two halves would have been the same length 
to the letter. 
V. 8 is constructed slightly differently. The first half contains the same elements as the 
two halves of v. 9, but in the singular and in different order: 
participle singular noun :+ third person suffix imperfect 
The second half is in the same order as v. 9, but uses a second noun in place of the preposition 
pronominal suffix: 
participle singular noun imperfect singular noun 
And where both sections in v. 9 start with a participle ending in 3? - followed by a noun ending 
in 01- 
., the 
'I- and r- endings occur the opposite way around in the second part of v. 8. More- 
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over, the predominant 'o' sound of the first half is repeated only in the first word of the sec- 
ond half of the verse. 
ýIVI 1.1 rnIl 'IDII V. 8 
Orn ino, I'm r"Iml 
0112 asy" U122H Ton V. 9 
on Ino., wxy 
Like the preceding verses, vv. 10,11 are also very similar - apart from the final clause, 
of v. 10, which seems to intrude. If this clause is ignored for the moment, 
we have two verses of identical length, even to the number of letters: 
-ar trý-, rn tr=r-j--Hý ýT-13, " 7177-mx V. 10 
pvým ý37mý ji-irr, I-w vii545a vrian Ifr-om vai 
However, the balance is not maintained to the same extent as in the two halves of v. 9, because 
the protasis and the apodosis are of different lengths in the two verses: 
-Xý Mull -ISTIP-Ox V. 10 
Vjrjý-MIýZ VjTI3, -l jfZp, -7M-kt 11*-I ýyzý 11-131-'7'xi V. 11 
Nonetheless, both verses start -CH + verb + noun, and in both verses this is followed by a 
negative describing what has not been done. Because the end of v. 10 disrupts the pattern, par- 
ticular attention is drawn to these three words. 
There is something of a chiasmus in vv. 8-11: the snake biting is mentioned in vv. 8,11, 
and there may be reference to chopping wood in vv. 9,10. All these proverbs may point to the 
dangers of carrying out such activities foolishly, but they also reflect the theme of 
'inappropriate consequences'. 
That vv. 12-14a are concerned with 'speech' is made clear by the words Onri-M VIII at 
the beginning, VTID "'131 precisely at the centre, and 0"'131 at the end. That it is the speech of 
fools which is at issue is emphasised by three different words from the roots with 
four words between, 
ýDOMI 4 words rl*= 4 words ý'Ion 
The mouth is used to great effect to symbolise speech, recalling the admonition in 8: 2, 
Jýn-'T. The phrase at the start of v. 12 is used three times, getting progressively shorter 
154 
each time: =rl-"! ) "'IT7 VVID-1121 )V T'D. In the second half of v. 12 the words 11121MV 
and 130arl are also words connected with the mouth, and as Crenshaw (1988: 174) points out, 
Qohelet's image is exquisite: the lips from which foolish utterances flow become the instrument of 
destruction, ultimately swallowing their owner. 
The balance of v. 13 is maintained by 1-11"T being omitted from the second half so that 
each half has four words. However, the same omission in v. 12 results in the second half being 
one word shorter than the first: 
In Unrl "D 11.11 v. 12 
i30in ý-=, mymm 
11*D0 III'Dr"ll'i I*rill V. 13 
. ir m5hm i. -l-, D jr-irim 
In v. 12 the parallelism is used to contrast the words of a wise person with those of a fool - the 
last two words in the first half being opposed to the last two in the second half. Reference to 
the mouth remains constant. By contrast, in v. 13 the parallelism is used to express the com- 
pleteness of the folly of the fool's words. Again, reference to the mouth remains constant, and 
'folly' and 'wicked madness' are parallel. The contrast comes between J*11Y1 and 171111M, 
which serve to convey the comprehensiveness of the statement. 
The balance between v. 8 and v. 9, v. 10 and v. 11, and v. 12 and v. 13 highlights the two 
clauses of three words which do not fit this pattern. This serves to further heighten the con- 
trast between the success of the wise person, and the many words of the fool: 
I'lVDII 71,131,11 V. 10 
CY1.11 b0o'il v. 14 
5.7.5 10: 14b-15, concerning what is not known 
Apart from the first three words, v. 14 is in the form of a chiasmus where two 
references to the future are set side by side at the centre, with two different phrases conveying 
lack of knowledge about the future at the beginning and end: 
III 
-rr in r-inmn -. 14m) -ivxi rr'-14-nn ITIM. -I YT-Xý 
The two halves, and indeed the four quarters, of the chiasmus would have been perfectly 
balanced had the full form of 'IVX been used in the first half. V. 15 picks up Y71-0 from the 
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previous verse, and links this with 'fools', but it does not display the same careful balance as 
the verses preceding it. It serves to link the thread of verses concerned with human inability to 
discem the future with the theme of 'folly'. 
5.7.6 10: 16-20, exhortations not to act foolishly 
Like 10: 8-14a, this passage contains three paired sayings, plus a three word clause that 
seems to intrude. It also includes a saying in three parts which uses words that are character- 
istic of Qohelet: 
1""Im "IY3 j*nv r1m Jý-Im v. 16 
*-'W 31373 TIVI t3"Ilri-13 JDýnV r'IX l'l'l7jX V. 17 
"JIV. 1 Mýl 11"11212 
In-, trl*syl V. 18 
Inn 9ýv t3n, r6mvil 
t3ný vvy piritý V. 19 
tril lint, J"l 
ýxl-rlm ruy, gown 
-1"037 I. Invn Mrill Jýn 1=2 E31 V. 20 
IYT -1111 DIDIXI ýYll 11ý11 t3lntV. -I 91Y ID 
Vv. 16,17 seem clearly to be designed to complement one another. In fact, at 
the beginning of v. 16, and with which v. 17 starts, suggest that the two are designed as 
antithetical statements. The similarity of the two verses serves only to heighten the contrast 
between them: the words rIM, JDýnV, 1"'It7l and 15DX" occur in identical form in the two 
verses, 15-11M starts and finishes with the same letters as and '11222 and JIYI both use 
the preposition -. 1. However, as with v. 10 in comparison with v. 11, in considering the paral- 
lels between v. 16 and v. 17 the last three words of v. 17 appear out of place: 
IMMD-MM V. 10 
IloIll" JIM vri3,,. l 1tvi-13H V. 11 
*pw -ID122 It-Ityl 'IYý JDýtt r"IN Jý-"X v. 16 
o'1'1121: *W 11372 1'"It7l M'Ilrl-12 JDýtV r'IX 1"'IVX ý V. 17 
10: 18 is of typical concise proverbial form, and is very similar to v. 9. The structure of 
the two halves of v. 9 is identical, and could be represented thus: 
subject (two words) imperfect verb -: + indirect object 
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The structure of the two halves of v. 18 is also identical, although the indirect object (rI*! DV 
MIT) in the second half consists of two words, where only one is used in the first half 
This structure might be presented thus: 
-: indirect object imperfect verb subject 
We can thus see that the verse adopts much the same structure as in v. 9, but in reverse order, 
and without the carefully balanced number of words in each half. 
V. 19 stands out sharply from the verses either side of it, partly because of its structure, 
but also because it uses words familiar from the rest of the book, and picks up the sentiments 
of the 'call to enjoyment' verses. In fact, the verse bears a number of similarities to 9: 7-9 in 
particular, where the words tlrlý and I'" occur together, and the roots MtV and Mt737 are also 
used, JItý37n-]IX -11*1 lln '1-D 11", llt2-2ý2 MPM Jnriý i1rMt7Z ýZX Jý. It contains two 
balanced halves (3 words, 12 letters in each) that display a chiasmus in which 131* and I'll are 
brought together in the middle, with the two verbs either side, and 1171MV and M"ri at beginning 
and end: 
13"n nnV" 1"I tlný UVY ij? lntý 
But these are followed by a third line which is longer both in terms of words and letters: 
tmý Evvy plntý 
m"n rintr J. "I 
ýDrl-lnx flay" 900,11 
Because the other verses round about contain two balanced lines, particular attention is drawn 
to the third line in this verse. 
V. 20 consists of two halves each of which displays similar parallelism to the earlier 
verses: 
ýijrrýM Jýn IY-Tn. 1 131 
-roy ýIýprr-ým innvjn -n-irm 
hp. -I-JIM J. ýr [mv. -I gly 'I 
'12-1 -rr Emann ýYll 
References to a king and the high concentration of second person terms in vv. 16,17 and v. 20, 
plus the similarity in length (19 words, 74 letters; and 20 words, 75 letters), may indicate that 
these verses form an inclusio to this short passage. 
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5.7.7 11: 1-6, what you do not know 
The particular theme of 11: 1-6, which picks up on 9: 11,12 and 10: 14b- 15, is the asser- 
tion that 'you do not know'. This is conveyed by the alternating pattern: 
Y-in Xý V. 2 
37,71" Ma 
Ylirl v. 5b 
Yll, v. 6 
The proverbs from ch. 10 continue into 11: 1-6, and like most of 10: 16-20 these also are 
mostly in the second person. Also like 10: 16-20, there is a total absence of perfect verbs in 
11: 1-621. Vv. 1,2 form a pair of proverbs which are similarly constructed, and v. 6, although 
considerably more complex, follows the same basic pattern, 
t3'? Jl. e2D--ýy Inriý riýe va 
UNS7J11 111nIii 2112 12 
1131nvý 1311 7113727jý 17ýrl-jrl V. 2 
rwl-ýy -ly-I rill Xý -,. z 
11, naA-ým 2,101 ly"IT-31H Yll '11P. 12 v. 6 tllltý IUD t3, '1137j-MMl 17-IM ollil 'lVDI MT IN Y'ill 12"N ID 
There is a rather different pair of sayings in v. 3, 
rnwl-ýy t3vi trnyrl lmýn-, -nx 
Kill" 13V r37. -I ýImv t3l'Im Jima t3ml t3l. 1-13 ry ýlv t3ml 
There is a different pair again in v. 4, 
Y-17., 0 nrl -Inv '111,117,0 IT'= 17IN'll 
And different again in v. 5, 
rlmýnrl lon Ernsym ni-I. -I Y-11., IrwilMn 
ilt7Y' 'l7jX -ItYIn-rlX Y-M-Xý '-IDD 
Vv. 12 both start with what might be termed 'distributive' verbs in the imperative: rlýV 
in v. 1, and 7YI in v. 2 (see also Y-17 in v. 6). Directly following these in both verses is the 
object: M* and 17ýri which again could be interpreted in a similar vein. This is followed by 
an adverbial phrase which describes the destination of the object in each case: 13"nil '13D-ýY and 
21This is also a feature of the time-poem in 3: 1-8, the -To 110 passage in 7: 1-8, and the passage about the inter- 
pretation of words in 8: 1-7. There are only two perfect verbs in the section of proverbs from 10: 8-13, and only 
one in 9: 17-10: 4. The second person section in 4: 17-5: 6 also contains only two perfect verbs. 
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, 1=0ý MI And finally there is a clause introduced by 'ID: umn 13', 72"n in 
v. 1; and 7,1371 YVI Xý "D in v. 2. We might represent the parallelism thus: 
... for/yet adverbial phrase object imperative 13=31 13"Wil : 1'1: 1 --Yo U'Tol Jnný MýVj 
rxn-ýY ny I rr. -r-rin rin Xý 'n E311 'lYZV'7 -1? ý11 -111 
This shows clearly that the first halves of the two verses run in parallel, even to the extent of 
containing the same number of words. However, the similarity of the first halves of the verses 
serves to heighten the differences in the second halves. 
V. 3 consists of two conditional statements concerning the ways in which natural laws 
operate. Both protasis and apodosis are two words longer in the second half of the verse: 
apodqsis irotasis 
1jr-l" rnmm-ýy C301 Erly. -I l0w-n 
HIM" MV rY, -l ýIDIV 011M JIDSM CRI t3l'i"12 ry ýW-Wl 
It may be that the verse recalls 1: 6,7, especially if the wind is understood to be the cause of 
the tree falling in 11: 3: 
nrim IV nrin Jývl 110 1110 jlns-ýx 21101 jvri-ýx lh-I PDýý C3127i ZVI 127i C31*-I [31ýnl-lv mlljm-ýk Mýn 133'x orn tnrl-ým tr*rl trýnlrl-ýD 
The first part of 11: 3 supplies the elements which are missing from the cycle in 1: 7: there we 
have the rivers and the sea, here we find the clouds and the rain. In 1: 7 constant repetition is 
used to emphasise the natural cycle (Wýrlll twice; words from the root Jý"i three times; -ýx 
twice; tYlol twice; the ending t3- ten times), but in the first part of 11: 3 there is no repetition. 
Participles are used in 1: 7 to indicate constantly repeating actions, but in 11: 3 imperfect verbs 
are used with the conditional, CN. In 1: 7 the notion of a cycle is portrayed by the observation 
that Xýn 133IN t3l, 'I, but in 11: 3 the clouds are described as full, then emptying themselves. 
Moreover, all the movement in 11: 3 is in one direction - down to earth. 
The phrase from 1: 7 llzýý 13117i 0,71 13V 131*71 01ý1117, t 131112*-ýX is picked up in the 
second part of 11: 3, Min" mtý ryn ýIMV WIM, but again the indications of repetition are 
absent: -ýX, which indicates 'movement towards' a place, is removed from before DIZIM; the 
imperfect is used instead of a participle; IVIV Oil MV is replaced by the statement M171" MVj 
(whatever precisely this means); and instead of the verb Jýn, which could suggest movement 
in any direction, the verb ýM is used, indicating direction in one direction only - and then with 
a definite terminus. However, this second part of 11: 3 is more closely linked with 1: 6. Here 
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too the verb 21V occurs in participial form, along with five other participles: 1ý171 twice and 
2210 three times. The root 2.10 is, of course, highly appropriate in the context of cycles and 
repetition, and it is used four times in total, including the noun Also in 1: 6 the 
preposition -ýX is used with t3l"I"T and 11-M, suggesting movement in these directions, but in 
11: 3 (the only other verse in Qohelet where these words occur) it is the preposition -2 which is 
used, eliminating any sense of continual movement. 
There is repetition in the second half of 11: 3, but it is of a very different order to that 
in 1: 6,7.1: 6,7 are saturated with repeated words which are put together in a way which gives 
an impression of never-ending repetitions and cycles. In 11: 3, however, the repetition is very 
carefully constructed to serve a very different function: 
JIDS. 1 UNI E31,11.1 ry ýIVI - t3xl 
Hill" 137i ry. -I ýImv C31-I'm 
ry ýIVI is picked up from the first part of the saying, and U111M picks up on 13111.1 and 1101. 
r3M ýIVIV 131'11M thus serves as a concise summary of the first part and leads straight into the 
very abrupt conclusion: 'there it is! ', or 'there it will beV. In this way any sense of the cycli- 
cal phenomena described in ch. 1 is destroyed. We observed in 1: 6 that the use of so many 
participles and the words C3711 and 71DX served to produce a constantly repeated 'o'-sound in 
the verse which might represent the howling of the wind: the repetition in 11: 3 helps to pro- 
duce this same effect without the use of participles: 
min" 13V ryll ýIvvj C31-Im 12m r3ml m-1-11 ry ýIV-mxl 
These vowels also serve to produce a subtle chiasmic structure to the saying whereby there is a 
build up in the first half through which then comes down in the second half 
through The build up is slower, with one word between each of the 'o'-sound 
words: in the second half the 'o'-sound words occur consecutively: 
HIM 130 ryll ýWv C31112n ITY. 1 t3ml 01,11.1 ry ýIW-Uxj 
This is an effective way of quickening the pace of the concluding part of the verse, and serves 
to draw particular attention to the final words of the verse which do not fit in the pattern - and 
stand in sharp contrast to the movement in 1: 6,7. 
Further links can be discerned between the 1: 4-11 and 11: 1-6. The most obvious link 
is the discussion in both of natural elements, but, as we observed above, the emphasis in ch. 1 
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is on repetition and cycles, while this emphasis is lost in ch. 11 which portrays linear progres- 
sions in nature. This is continued in 11: 7-12: 7 in the linear development from childhood to 
old age to death. In fact, from 11: 5-12: 7 the development is from a foetus in the womb to 
childhood to old age to death. Thus while there seem to be obvious links between the two pas- 
sages, the perspective is very different. 
We might represent the word links between the two chapters thUS22: 
riN 1: 4 11: 2,3 
til? l? j 1: 5,7 11: 3 
t27 1: 5,7 11: 3 
clilili 1: 6 11: 3 
1: 6 11: 3 
1: 6(x2) 11: 4,5 
1: 7,8 11: 3,5 
1: 7,9,11 11: 5,6 
1: 8 (x3) 11: 2)4,5 
ilx*l 1: 8,10 11: 49 1: 9 11: 2 
1: 9(x2) 11: 5(x2) 
Although '111 in 1: 4 is not mentioned in ch. II (or anywhere else in Qohelet), 37'1? is also con- 
nected to this theme, as is the reference to a foetus in the womb. The root 11-17 in 1: 5 is not 
used in ch. II (or anywhere else in the book), but the root 371T which is used three times in 
ch. 11, and nowhere else in Qohelet, sounds very similar. 131ýril and tPri from 1: 7 are not 
22Cf Clemens (1994: 5), who sees in 1: 1-11 and 11: 7-12: 14 'two corresponding structures that frame the book, 
identifying its author, its central conclusion, and the evidence upon which that conclusion is based. ' He 
represents the structure thus: 
A Author 1: 1 12: 9-14 Author A' 
(1: 1) words (12: 10,11) 
(1: 1) Preacher (12: 9,10) 
B Conclusion 1: 2 12: 8 Conclusion 13' 
(1: 2) vanity (12: 8) 
(1: 2) says (12: 8) 
(1: 2) Preacher (12: 8) 
C Death 1: 3-11 11: 7-12: 7 Death C' 
(1: 3,5,9) sun (11: 7,12: 2) 
(1: 4,6,7) go, etc. (11: 9,12: 5) 
(1: 4,5) come, set, etc. (11: 8,9,12: 1) 
(1: 4) earth (12: 7) 
(1: 4) [forlever, eternal (12: 5) 
(1: 5,6,7) to, toward, into (12: 5,6,7) 
(1: 6) turning, go about (12: 5) 
(1: 6,7) returns, again (12: 2,7) 
(1: 6) wind, spirit, (12: 7) 
(1: 11) remembrance, remember (11: 8,12: 1) 
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mentioned in ch. II (nor anywhere else in Qohelet), but sources of 'water' are amply 
represented by the words Mlnil (v. 1); 1312Y. 'l (vv. 3,4) and MVI (v. 3). 
However, these words are treated very differently in the two passages. In 1: 7 the sea is 
described as Xýt UTIM, while the clouds in 11: 3 are full; the ear is described as MýW-r-xý in 
1: 8, while 11: 5 refers to TIXýnol; 1: 9 states, VnMi nrin vjwi-ýn Iw ntvyqtý xvi ritvy2V in, 
suggesting that all things that are done are simply those which have already been done', again 
emphasising repetition, but 11: 5 asserts ýDI-Px ItVY9 -IVH M'TiýWi Ym-xý, indicat- 
ing that we cannot predict the deeds of God. 
11: 4 is constructed of two carefully balanced halves, thus: 
farming imperfect negative adverb natural phenomenon seeing participl 
Rý M11 11W 
M5 tr3yl IIXIII 
'InV can have the sense either of 'watching' or 'keeping/preserving': the former seems more 
applicable here as it is a near-synonym for U1.1111 serves as a link both with the preceding 
verse, where the wind may well be responsible for the tree falling, and the following verse 
where 1111 occurs again. 13"3372 ties in with the use of the same word in the previous verse. 
There is something of a chiasmus fon-ned by the use of O"My in 3a and 4b, and the allusion to 
the wind in 3b and the mention of r1l'i in 4a. Y-17" here points forward to Y'IT and ly"IT in v. 6, 
the only other verse in Qohelet where words from this root are found. The root 'reap, 
harvest', occurs only here in Qohelet. By means of the two verbs Y'll" and both ends of 
the cultivation process are covered. 
V. 5 consists of two halves which compare something that is not known in the human 
realm, with lack of knowledge about what God does: 
rnii 1r-r y, ' i' 
; i-rx nvy' -vx 'rr vy-r yz, x' n 
The middle section of v. 6 also ties in with these two lines: 
. iN57J., 1 1022 timm rin., 1 Yne 12em *irimz ma 52, '1-rim fif237,1 'ltüx 81f237b-nN Y'ill xý 1122 v. 5b 
gli-IN UM 117j211 IT IN y-ii-, 12-'x -, Z V. 6b 
The second half of 11: 1-6 is thus clearly marked out as asserting human inability to know 
certain things. Although vv. 1-3 are not unrelated to this theme, the focus there is rather dif- 
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ferent. VA certainly ties in with the consideration of natural elements in vv. 1-3, but it also 
points forward to the first part of v. 6: 
Xý trnyl Y-11. ) Xý 111-1 -mv v. 4 
tlm-ýx 1-101 ly-IT-rim Y-IT . 11221 v. 6 
The two clauses are the same length, both use the word Y'11, found only in these two verses in 
Qohelet, and both use two negatives; but v. 4 is in the third person and v. 6 in the second per- 
son. It may be that v. 4 links the 40 words of 11: 1-3 with the 40 words of vv. 5-6, the 
ambiguity of ril'i functioning particularly well in this position. 
The two parts of the first half of v. 6 are carefully balanced: 
noun + 2nd person suffix verb encouraging actio temporal pýrase 
ly-17-31M Y-17 -11,712 
1-j. 9 mm-ým 2-101 
Ile balance in the number of words is maintained by the use of the object marker on ly-17 to 
balance the negative adverb on 11311. Y'17 and MllrýM express the same idea antithetically: TIT 
is a positive exhortation to action, is a negative exhortation not to refrain from action. 
This balance draws attention to the final clause of the verse which asserts that one does not 
know what is 'good' or 'better'. 
The second line of v. 6 consists of three parts of three words each which greatly stress 
the word MT, building up from 'nothing' to one occurrence to two: 
Yll" iix ez 
Iriz 0 'x 
This is reversed in the final part of the verse where the word M7,1137i is followed by '711RD. 
When combined with the interrogatives IN and -M, and the particle -MM, the doubt over which 
is effective is clearly conveyed. The last clause, C3121V WINZ M113V-DRI, may be deeply ironi- 
cal. It may serve to cast doubt on the series of better than sayings which have appeared in the 
book, especially in ch. 7. The passage in 4: 8-12 which compares 013M1 and '7riN'. I, on three 
occasions using clauses starting with -13M, is also pertinent. A comparison of the central 
clause in that passage with this final clause of 11: 1-6 illustrates the point well: 
13"37jil 13"210 4: 9 
I= t3'. 1137j-t3X 11: 6 
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The structure of v. 6 might be represented thus: 
IY-17-Ylx F-17 
11., narom a-ly I 
3711., Irm 'n 
trmt2 7nmo tri"ni-om 
5.8 11: 7-12: 8, youth, old age and death 
balanced 
exhortation 
question 
about 
'which is betterT 
ironic conclusion 
11: 7-12: 8 falls into three parts: 11: 7-8 is an introduction; 11: 9-10 is about youth; and 
12: 1-7 is about old age and dying. 12: 8 is a conclusion not only to this passage, but to the 
whole of the book, the remaining verses constituting the epilogue. Indeed, ý2'n concludes 
each part of the section which is of particular note when it is considered that the word does not 
feature at all in 9: 11-11: 6, 
ýIil mlto-ýD 11: 8 
ýwm 11: 10 ýXl y1ý11TIP"I 'Inx t3lý. Ill ýMsl 12: 8 
The introduction is written in the third person, but the other two parts are both in the 
second person, picking up the third person verbs llnty" and 'Inr from the introduction and 
recasting them as imperatives at the beginning of the two sections - the final occurrence of 
both verbs. 'Ibis means that the final 22 verses of the book, apart from the epilogue in 12: 9- 
14, are cast mostly in the second person as direct address to the reader. The end of the 
epilogue also takes the form of admonition. 
There is a chiasmus which runs across the sections we have just described, starting in 
the introduction and finishing at the beginning of the third part. It is formed by the use of the 
words 'days' and 'years': 
E3,110 11: 8a 
101111 'In" 11: 8b 
Jill-lina -'D"3 11: 9 I., 31-11ril )wl 123a 
sly'li'l 'In, 12: 1b 
0,137i 12: 1C 
This places the section about the 'days of youth' at the centre, and draws some kind of a paral- 
lel between Itirisl 'In" and , IYl, 'l In", perhaps preparing the reader for the theme of approaching 
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death in 12: 1-5. There is also a connection established between ll: 8a and 12: 1c, but these 
two lines of identical length (8 words, 28 letters) form a sharp contrast between the many days 
of life which bring joy, and the 'evil days' in which there is no pleasure: 
r112e-, cýD2 trimm ti-, avi-tim -, Z 11: 8 
yDri ti. -12 -I; jNrl -lex tl., 27j 12. *l 
These two features help to establish the unity of 11: 7-12: 8. 
11: 8 seems to consist of three parts - two balanced phrases plus a short concluding 
statement attached at the end of the verse: 
nnt7') Z*. D. 1 WIWI 7.1"n') M. 1-I. -I 0110-13M ID 
rm' na-m-4. ) Ivril. 
ýwl 
If we rearrange the order of the words in the second part of the verse, the similarity between 
the first two parts becomes quite clear: 
imperfect/jussive verb imperfect verb MINI temporal reference 
nntr mýn trimn 11111111 1113161 1313V 
113TIll I'll, 012111 Ivirim, -Jim 'm 
Both sections contain the word '10, which in each case is Probably causal rather than assevera- 
tive. There is also a temporal reference modified by the adverb in both sections. 112'ri 
is then followed by the verbs ji'lil, in the first section, and 71"ri in the second, which are similar 
both in appearance and in meaning. The change from . 1"ri to 11,1 is subtle but important, 
because it illustrates the fact that while the days of darkness will be many, they will not be 
accompanied by life: thus the person who lives a long time should also bear in mind that he or 
she will be dead a long time. This ties in with the implications of 7: 4 that a wise person lives 
his or her life bearing the fact of death in mind, nnnttý rn trýlun Iýi ýix irn t3innn 1ý. 
WIMM is not repeated in the second section, but is nonetheless clearly the subject of the verb 
with which it starts. Uý= is not repeated in the second section either, but it is picked up by 
the concluding statement. The verbs nntl and 'IZTI are in precisely the same form, which may 
be the imperfect but is probably to be read as the jussive. 
However, despite these similarities, the two parts of the verse are structured differently 
for good reasons. Firstly, by placing rint" at the end of the first part and 'IW" at the beginning 
of the next, these two verbs are brought together, emphasising the point that one should 'enjoy 
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but remember'23. These two themes are then developed in 11: 9-10 and 12: 1-7 respectively: 
the imperative lint7 is found at the start of 11: 9, and the imperative 'IM at the start of 12: 1. 
Both 11: 9 and 10 follow the pattern established in 11: 7-8 whereby the verses start with 
a seemingly very positive statement or exhortation, 
rintTl t*32 WWI 171" IT13t-ON "D OnV, '1-31X PIN* W)X'Yý . 1101 17121M 7-8a 1,13,137 "N'Inal jlý ": )Ila 1ý1'11 IrIllIrm jiý Irtri nim rinfv 9a 
jltmn IIY'l 1.1371,11 13ýn Dyo '10,11 10a 
Each of these is then modified by the second half of the verse: 
mav-ýo Ivri. -I "w-rim 'I'Dill v. 8b 
vmvn. 1 0,11*X11 IN". 1, 'D 3711 v. 9b 
51'. 1 Ill'in V I'll 'Ill, 
*71-In v. 1ob 
V. 10 has much the same structure as v. 9, only it is exactly half the length, and 12: 1a, the final 
reference to youth before the three passages starting -Xý 'IVX '137 which focus on old age and 
death, is half the length of v. 10: 
J. 'ry winn jlý 'D-ril Jýrll Jill-Ilril ln, 3 jný Inn 1"n1*11 -11m nnt 11: 9a 
jltz? z I'ly"I '13YI11 13ý? z Dyn '101,11 11: 10a 
I'M-113-31M -Inil 12: 1a 
mvni al"ft"i jKla" "D Y'il 11: 9b 
53. 'l ril"MM-11 rll*ll-'T 11: 10b 
1-)Tl-llnl In., I 12: 1b 
This is an effective way to wind down the discussion of youth before commencing the passage 
on old age and death. The same effect is achieved by the reduction from three words for 
'youth' in v. 9 ("IM2,3111ý1 and 111"11M), to two in v. 10 and to one in 12: 1 
and three imperatives (Ilnt, JýM, Y71), to two (10, '11 and "12YM), to one (T)T). The 
unprecented seven second person pronominal suffixes in v. 9 also reduces to two in v. 10 and 
12: 1.12: 1a serves to link 11: 9- 10 and 12: 1-7, so that they form parts of a unified whole. 
12: lb-7 falls into three sections introduced by the expression -Mý 'I7jM '7Y. Ilis phrase 
follows on from the imperative 'UT with which v. I begins. Thus the passage takes the form: 
Remember your creator in the days of your youth, 
until ... 
until ... 
until ... 
230gden (1984: 38) argues that, 'the call to enjoyment and concurrent reflection on the inevitable future of 
humanity in death, is indeed the central theme of the book. ' 
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'Me first section refers to 'days of misery' in contrast to the 'days of your youth'. These are 
also years which give no pleasure, and seems to describe old age. The final section, exactly 
twice the length (28 words) of the first, refers to death. The middle section seems to fill in the 
gap between these two, describing increasing decrepitude as death approaches. 
The middle section might be further divided thus: 
introduction - "the storm or calamity" 1 13"IDIDIII ri, 111,11 111M, 11 -IvM -Ty v. 2 
MY12 v. 313VjI, 1 'IrIX ITIZYj 13M 
section 1- "house imagery" 
Y1,1211 ""Inv IYI"V 
ý., rim , vax IYIIFYI. -Ii 
Tyn I'D Y113riul I Mill 
MY= Yllm, 111 InvIll 
I? IV. 1 VIYIýl 1-1101 v. 4 
013rit2i'l 
ý1,117 ýBV3 
section 2- "imaeerv from nature" 
11=11 71,27 DIVII 
ITIVII 21132- D Irl "I 
1,11.1 t2"PrIllril Im"I" 1121n M V. 5 
"10.1 rN341 
. 11rM 
ý211011 
conclusion - "explanation" 
lnýly yrz-ýx 
011DOM 
V. 2 serves to introduce the section using language which is pregnant with the symbolism of an 
approaching disaster of considerable consequence. The symbolism may be metaphorical and 
certainly has eschatalogical overtones, but it also functions on a literal level to describe an 
approaching storm24. 
There are three good reasons for taking v. 3 and the first half of v. 4 together. Firstly, 
the verbs in this section are consistent with its being a unit, and they follow the same pattern as 
the verbs in v. 2 - an imperfect verb followed by perfect verbs prefixed with the waw. If these 
verbs are read as sequential, the sense throughout is that of the imperfect. This suggests 
incomplete action, and is appropriate for events in the future to which the phrase -Xý -1VM W 
points. 
240n the different levels at which the text can be read, see Fox (1988; 1989: 281-311). 
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Secondly, whatever the 'household' imagery represents, it is restricted to this section, 
and, this is the part of the passage which can most readily be interpreted in terms of imagery 
representing the decrepitude of an aging body. 
Thirdly, the first five elements in vv. 3-4 follow a pattern thus: 
second noun/verb pre-fixed element plural noun 'imperfect' verb 
", Inv IYTII 
1103M 1211 31,11 ý 
jinnon 021 1 
IIIXIIM IDVIII 
cnný-i 111101 
The final line of the section does not fit this pattern, but it conforms to the pattern of three 
words per line, and the chiasmus in terms of numbers of letters per line: 
P'3 "i -Inv lyr 
ývm -, v3x imp. -ii 
It2yn 'D llurivm 1ýval 
111111ml rilmIll"I Izvni 
'? Iva trný-T I-1101 
It acts as a link between sections 1 and 2. 
12 letters 
15 letters 
17 letters 
16 letters 
14 letters 
12 letters 
The verbs in the second half of v. 4 and the first two parts of v. 5 are different, and, 
with the possible exception of the anomalous IM"I'l in Sa, are consistent with 4b-Sab being a 
unit - they are all imperfect verbs prefixed by the waw. This may indicate that, rather than a 
single consistent description being built up as in the previous section, this is a series of related, 
but not necessarily sequential clauses. The 'household' imagery &appears after the first half of 
vA and most of the clauses in this section do not so readily lend themselves to interpretation 
as figures of an aging body. 
The section builds up by one word in each of the first three lines, and by one letter in 
each of the last three: 
-11mr. 1 ýIjpý t3ill?., l 
vVm riin-17m ir&n 
1-1-72 MIJIMIM 19-11 -. 121t 131 
"10.1 THrl 
1131,120, ISM 
Similarly, vv. 6,7, after the introductory phrase -Xý 'UM ly, display a structure of three 
paired clauses which increase in length throughout the section: 
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-Xý -ivx . 1y 
nonn ýmn 17m, rlýl T-Im 
mllnm-ýy n -110111 
:. MM -WX 1371M-I-ýM . 117irl 
The first two pairs (= v. 6) seem to be symbols of death. Both depict the irreversible destruc- 
tion of something valuable, presumably symbolising the destruction of life when death comes. 
The final pair (= v. 7) seems more explicitly to refer to death. The balance between the two 
halves of the verse is disrupted by the reversal of the verb and noun in the second half: 
n'n-v. 1y 
t 
This may serve to emphasise the word nrini, particularly in view of the fact that the verb 
usually comes first in biblical Hebrew, and does so in each of the other lines. 'Me reversal of 
word order might also be a means of signalling the end of the section. 
12: 8 acts as an inclusio with 1: 2, enclosing the main part of the book: 1: 1 is as a super- 
scription, and 12: 9-14 is an epilogue, or perhaps appendix, to the book. There are, however, 
two difference between 12: 8 and 1: 2 which should be noted. The first is that EYIýIjl ý2,1 is 
repeated in 1: 2, but not in 12: 8, 
ýrl ýOrl Pý. -Tj -MM Z31ý371 ý271 1: 2 
ý: Im ýxl 'InX 131ý.: Iil ý:, l 12: 8 
We might have expected an exact repetition of the opening verse, but the concluding verse 
seems to be in slightly condensed form. If 12: 8 functions as the final verse in the passage 
starting at 12: 1, it is possible that ý11 refers specifically to the theme of that passage, 
which seems to be 'approaching death', while the expression in 1: 2 might be a more general 
statement introducing a (the? ) key theme of the book. In this case it may be that the theme of 
'death' is what the whole book since 1: 2 has been building up to - this is the prime example of 
ýWl, it is truly Vlý: M ý. Wl. 
The second difference we should note between 12: 7 and 1: 2, is the use of the definite 
fonn of 1*1,117: 
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ýZ-. l ýWl 0*271 ý2. l -InN EVý2il ý2'il 1: 2 
ý2-. l ý. nn MX t3lýlil ý. Iil 12: 8 
5.9 12: 9-14 
It is usually maintained that 12: 9-14 consists of two epilogues each starting with the 
word '131"1 (vv. 9-11,12-14). However, it will be proposed here (and defended in more detail 
later) that there is only one epilogue which divides into two equal halves (37 words in each), 
one of which centres on Qohelet and one of which centres on God: 
FIRST HALF 
sinn tvývn lpii virn lim myn-mm-i-ný -ny 
mm rin -ir, mrim rm-rin xyný Moip vin 
vix mynn inu znnox,, ýYi tryin inntnm ilmn"m t3inxi nn 
132 11noln '12111 
intro. -4 words 
10 words 
centre -9 words 
10 words 
concl. -4 words 
SECOND HALF 
ynva ýDrl -11-1910 -1tol Ilyr-. 11-In rlýl rl? Jim cf-150 nivy 13 words 
MIWI-ýZ 'IltV 111112n-PRI HIl centre - 10 words 
Y-1-CRI MIU-MM 1*73-ýO ý7 MV= XTI t3l-. IýW. l 14 words 
While the passage divides into these two halves, the division is not clearcut because the 
last four words of the first half connect both with what went before and with what comes after. 
Furthermore, while the focus at the beginning of v. 9 is on Qohelet him- or herself, it shifts to 
'words' after the second occurrence of 1*, 117 in v. 10 and this is the main focus up to the 
beginning of v. 13 when there is another shift to 'God'. Thus the section of this passage deal- 
ing with 'words' crosses the division between the two halves, and also argues against the usual 
division into two epilogues. 
Along with the change in focus from Qohelet to God, there is a change from third per- 
son description to exhortation in the second person. This is typical of the book. 
The first and last lines of the first half of the epilogue are balanced not only in tenns of 
the number of words, but in the number of letters as well: 
lonn ylýrlp -Inn V. 9 1111711 1132 linlin 112111 v. 12 
The rest of v. 9 describes Qohelet's task as one of the wise, and the second half of v. 10 extends 
this to the wise in general (or perhaps to wisdom literature). The first half of v. 10 focuses on 
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the task Qohelet undertook which is described in 1: 2-12: 8. The use twice of the word "In'T 
alludes back to the superscription in 1: 1. 
The second half of the epilogue draws the book finally to a close - now that 'all has 
been heard'. It offers the author's conclusion in light of all that has gone before. The first 
line again appears to be a reference to 1: 2-12: 8, only this time somewhat less positive and it 
seems hardly to be designed to give the reader a great deal of confidence in the fruits of 
Qohelet's work. The remaining two lines then turn the focus onto God, issuing the final 
exhortation of the book. The comprehensiveness of the advice is emphasised by the use three 
times of the word -ý. n - it applies to all people, and refers to all their deeds, including all 
those things which nobody else sees. 
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CHAP17ER 6, Conclusions: Structure and Ambiguity 
The preceding chapters are the result not only of wide secondary reading on the formal 
and grammatical aspects of Qohelet, but also extremely detailed study of the BHS text of Qo- 
helet assisted by statistical analysis using the computer programmes LBase, Statgraphics and 
Cricketgraph. This has enabled precise word and letter counts and thorough investigation of 
the use in Qohelet of different grammatical forms and constructions and of repeated words and 
phrases. It was such an analysis that led to the chiasmic structure proposed in ch. 3 for 1: 4- 
2: 26. That is to say, this proposal is solidly founded on determinate schemata painstakingly 
derived from the text itself. However, the application of the same stringent methods to the 
rest of the book failed to reveal a similar overall structure, or even any other structures com- 
parable in extent and intricacy. Many other patterns emerged, but, as our discussion of 4: 17- 
5: 6 illustrates well, the repetitions of words, phrases and themes is so complex that often a 
number of patterns can be discerned for the same passage. Moreover, when the text is divided 
differently other patterns may be found to support these divisions. Chs. 1,2 were re-assessed in 
light of these conclusions and it became apparent that these chapters could also be divided in 
different ways, using repeated phrases to delineate the sections. To give just one example, it 
might be argued on the basis of theme, repeated words and statistical analysis that the section 
2: 4-10 should rather extend from v. 2 to v. 11. The theme of 'pleasure' is introduced by the 
question, ItU 17-Mn Mrint7ý, in v. 2, and vv. 10,11 give the answer. Vv. 3-9 then outline the 
author's search to find out what pleasure achieves. Moreover, v. 2 introduces the word 'Ity 
which is a key word in the passage, and Jlltyý ')J*nYV ýnyal ITI ltyv 'Ifvyn-ýn in v. 11 sum- 
marises all that is described in vv. 3-10. ý. Wl or equivalent phrases, are regarded by 
some commentators as closing formulae, and we find the phrase in 2: 1 and again in 2: 11. It 
next occurs in 2: 17 which could be taken to indicate that following section is 2: 12-17. This 
would reveal another pattern: 2: 1 uses the word 1211nX, as does the first verse of 2: 2-11; 2: 11 
uses '1211= as does the first verse of 2: 12-17; 2: 17 uses '111m3fM as does the first verse of 2: 18- 
26. Even some of the statistics we amassed above to divide 2: 4-10 from the passages either 
side of it might support this argument, as the graphs on the next page show (see pp. 49-52). 
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Nonetheless, we find the structure proposed earlier more satisfactory than any other we 
have considered, on formal, statistical and thematic grounds, but this serves only to emphasise 
the resistance of the remaining chapters to be fitted into such a structure. Indeed, it seems to 
be a feature of the book that the further one reads the more difficult it becomes to discern the 
structure, and the less certain one can be about dividing it into thematic units. This means that 
the ambiguity of Qohelet operates even at the formal level, such that the structure of the book 
as a whole, as of its constituent parts, is indeterminate. 
However, in order to appreciate the ambiguity at a linguistic level it is necessary to 
break the book down into manageable thematic units, and to try to discover the possible struc- 
ture of these units so as to discern as fully as possible the effect of ambiguous words and 
phrases: that is, to seek determinate schemata against which to set the indeterminacies of the 
text. This is precisely what we have sought to do in the preceding chapters by meticulous 
examination of the text. A great deal of space has been given to this examination because, in 
light of the ambiguity of the text at a formal level, it is necessary to provide good evidence for 
dividing the book in any particular way. We started by demonstrating that there are a number 
of trends in Qohelet which need to be accounted for - and which, so far as we are aware, have 
not been satisfactorily addressed. We then went on to examine a number of themes that 
Qohelet explores, and which also need to be addressed in any interpretation of the book. At 
both these stages we sought simply to highlight particular features of the text rather than to 
give a particular interpretation of them. The next stage involved using the trends and themes 
and various statistical data in an effort to divide the book into smaller units. While we sought 
to do this as objectively as possible, this stage inevitably involved an element of interpretation. 
In the following chapters we shall systematically consider the more important 
ambiguities in each section of the book that we have discerned, while acknowledging that the 
text could be divided differently, and that as a result the ambiguities in the text might function 
in different ways. Our purpose in part 2 of this thesis is to amass sufficient (though by no 
means exhaustive) evidence to show that such ambiguity is likely to be a deliberate technique 
employed by the author as (s)he describes and responds to his/her observations of life 'under 
the sun'. 
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CHAPTER 7, The Introduction (1: 1-3) 
7.1 Commentary 
These verses are vitally important to the interpretation of Qohelet, because they intro- 
duce some of the key words and themes of the book and give the reader his or her first impres- 
sion of what it is about. However, the fact that each verse is ambiguous means that from the 
beginning the reader is engaged in a process of filling in gaps of indeterminacy to formulate 
'meaning'. The way the reader understands the key words in these verses will play a major 
part in the way (s)he interprets the book as a whole - although (s)he may well modify the 
understanding of these words as the reading process continues. 
7.1.1 1: 1 
Most commentators view this verse as a late addition to Qohelet. In fact, Barton 
(1912: 44) goes so far as to say, 
The title, ch. 1: 1, 'The words of Qoheleth, son of David, king in Jerusalem, ' may readily be granted 
without controversy to be the work of an editor. [Our emphasis) 
Many have suggested that it was added by the final editor as a claim to Solomonic authority, 
thus granting the work credance it would not otherwise have had. However, the verse has 
functioned as part of the book for many generations and is certainly part of Qohelet as it has 
come down to us in its canonical form. Moreover, it is quite possible that the author of this 
work deliberately wrote this 'heading' in the style of the headings given to other, probably 
older, and usually prophetic, works. 
Whether or not this verse was added later as a heading or title to Qohelet, it already 
introduces a sense of enigma to the work and raises a number of issues. Of crucial importance 
is the question, 'who is YIýMjp? ' 1: 1 states that (s)he is '71"1-13, but there is no reference else- 
where to a son of David by this name. However, the term -1.1 can refer to a more distant 
descendant, or even to a person related in some other way, for example as a disciple or pupill. 
lCrenshaw (1988: 56) explains, 
Ben-dawid (son of David) does not necessarily mean one of David's children. In Hebrew usage it can 
refer to grandchildren or simply to a remote member of the Davidic dynasty. Furthermore, the word ben 
also denotes close relationships of n-dnd and spirit without implying actual physical kinship (sons of the 
prophets = disciples or guild members; sons of God = servants). 
See also TDOT, pp. 149-153. 
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12: 12 provides an example of 11 used in this way (cf MIX, 1-121 in 1: 13; 2: 3,8; 3: 10,18,19,21; 
8: 11; 9: 3,12), while in 4: 8 it is used of a son (cf 5: 13 and 10: 17). Perhaps Qohelet falls into 
the former category, so that 1: 1 might be interpreted, 'The words of Qohelet, 
descendant/follower of David, king in Jerusalem. ' 
The most natural reading of the next phrase, MýVI'1'12 Jýn, is as a description of 
Qohelet, 'Tbe words of Qohelet [who is] David's son, [and is] king in Jerusalem. ' This 
seems to be what is suggested by the pause indicated above 'irl, but we will see later in the 
book that the sentence divisions sometimes hinder rather than aid interpretation. Moreover, 
there is no record of a king in Jerusalem by the name of Qohelet, so we might read the phrase 
as modifying III to give this interpretion of the first verse, 'The words of Qohelet, a descend- 
ant/follower of King David of Jerusalem. ' 
However, it should be noted that there are two roots Jýn in the Hebrew Bible: one is 
associated with kingship, sovereignty, etc., the other with advice or counsel (see BDB, p. 572- 
6). This has prompted some commentators to render the word here as 'counsellor, 2. The only 
occurrence of this root that BDB cites is Neh 5: 7 (where it appears with the root ý, Mj? ). It is, 
though, a common Aramaic word and it may be that the first readers of the book were suffi- 
ciently well acquainted with that language to have detected an allusion here to this sense of the 
word3. The verse might then be interpreted, Me words of Qohelet, descendant of David, an 
adviser in Jerusalem. ' This interpretation ties in better with the description of Qohelet in 
12: 9-11, where (s)he is described as a wise person and may be one of a body known as 'the 
wise' - perhaps a group of people employed because of their wisdom as state advisers. It is 
particularly noteworthy that these verses use the word "'121 three times, and this may specifi- 
cally allude back to 1: 1. Reading Jýn as 'adviser' also accords with the tremendous emphasis 
on wisdom in the book, and the author's claims about his/her own great wisdom. Wisdom is 
not mentioned in the introductory three verses, but on the three other occasions that precisely 
the same word, is used in Qohelet4 (9: 17; 10: 12,13) it is in the context of wisdom and 
folly. 
2E. g., Davidson (1986: 7) and Albright (WIANE, p. 15). 30n the assumption that the text was originally written in Aramaic, Ginsberg (1950: 12ff) argues for derivation 
from another Aramaic word (not attested in MT) meaning 'possess', and renders the word 'property-owner'. 4tp-1.1-1 occurs in 1: 8; 5: 2,6; 6: 11; 7: 21; 10: 14; 1*121 in 5: 1; and 114121 in 9: 16. Only in 5: 2; 9: 16 and 10: 14 are 
these 'words' specifically related to wisdom or folly. 
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If Qohelet is read against the background of other biblical literature, in other words if 
the other books of the Hebrew Bible are, to use Hawthorn's term, its main 'literary context', 
then Jýn here is likely to be understood as 'king'. However, if its context is broader and 
includes Aramaic texts where Jýn is readily understood to mean 'adviser', the verse may be 
understood quite differently. It is not a sufficient counter-argument to point out that elsewhere 
in Qohelet Jýn clearly indicates a king (this probably applies to 8: 2,4; 9: 14) because the 
author of this book displays a propensity for using words with different meanings. Perhaps the 
word is deliberately ambiguous. If the author uses the reputation of Solomon's great wealth 
and wisdom around which to construct chs. 1,2, it would be appropriate for the reader initially 
to understand this verse as an allusion to Solomon. However, the reader may in retrospect 
realise that Qohelet is not to be equated with Solomon, literal son of David and king in 
Jerusalem, and seek an alternative interpretation. Such ambiguity would also add an ironic 
twist to 4: 13,5: 8 and 10: 16-17, 
MY -INT, -b Y'7')-X5 -l7jX 510DI J-1? T Ihn t3, Dnl I= -151 2lu 4: 13 
1273 wrl 5m T-IN 71-irin 5*8 
*3m, 11212 -IY3 jzhv r-IN 15-Im 10: 16 
,. nvi IIY3 I'llm 01,11ri-7: 1 JýýMv rlx 11,17im 10: 17 
The reading which most commentators throughout the ages have accepted states that 
Qohelet was a king in Jerusalem who bore a filial relationship to David, and the only person 
who fits this description is Solomon. This seems to be borne out in Qoh 1: 12 where Qohelet 
claims to have been king over Israel in Jerusalem, t*M"Pa Jýn ni"11 3*1112 nx, 
although the possibility remains that (s)he is claiming to be an adviser over Israel. There were 
only two kings of Israel in Jerusalem, David and his son Solomon, before the southern king- 
dom of Judah and the northern kingdom of Israel separated5. This again points to Solomon as 
the source of the 'words'. 
It may also be that the name rboill? is an allusion to Solomon. The word is a qal femi- 
nine participle from the root which has the meaning 'assemble'. The root is fairly com- 
mon but the verb appears elsewhere in the Hebrew Bible only in the hiphil and niphal. The 
5Rehoboam was briefly king over the whole of Israel, but his reign seemed to be from Shechem. When all of 
Israel apart from the tribe of Judah rebelled against him and adopted Jeroboam as their king, he returned to 
Jerusalem, there to reign over the southern kingdom of Judah. And, as I Kgs 12: 19,20 states, "Israel has been in 
rebellion against the house of David to this day ... there was none that followed the house of David, but the tribe of Judah only. " 
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noun 'assembly', is also common. RSV's 'preacher' is derived from the fact that 
ý, 112 
often refers to a religious assembly, so that Qohelet is reckoned to be one who addresses such 
an assembly (hence the Greek, CKKXqGFtOLOr77jq). But its scope is much greater than this, includ- 
ing assembly for evil counsel6, for civil affairs7 and for war8; the assembly of the returning 
exiles9 and the restored community10; a general assembled multitudell; and even in Ps 89: 6 of 
the assembly of angels. Notably, the root is used several times in connection with Solomon, 
particularly in 1 Kgs ch. 8 (and also in 2 Chr. chs. 5-7), and this passage may be alluded to by 
this unique name. 
But why, if it is intended that the reader understand these as Solomon's words, are they 
not explicitly attributed to him? It may be that we are not expected to read the text in this 
way. Solomon is acclaimed in the Hebrew Bible for his superlative wealth and, wisdom, and 
chs. 1,2 of Qohelet seem specifically to allude to this reputation. But this enigmatic name 
might serve to prepare the reader for the discovery that the allusion to kingship is but a poetic 
tool to introduce her/him to the acme of life 'under the sun', which is dropped after chs. 1,2. 
The author appears initially in the guise of King Solomon of Israel to initiate his/her examina- 
tion of life, then discretely casts the persona aside as (s)he proceeds to explore other, less 
exalted aspects of the human lot. Perhaps in retrospect the reader might conclude that Qohelet 
is after all a counsellor or adviser of some sort rather than a king. 
The word 1*7117 is used seven times in Qohelet. It has the form of a feminine 
participle, but five times (1: 1,2,12; 12: 9,10) it seems to act as a masculine proper noun. 
However, once (7: 27) it takes a feminine verb which has prompted many commentators to 
posit an alternative reading, changing MT Y)ý, '1117 n-InN to 'InN. Once (12: 8) it occurs as 
a definite masculine noun12. rbMI7 occurs three times in ch. 1, apparently in the guise of King 
Solomon, once in ch. 7, and three times in ch. 12, where (s)he is described as one of the wise. 
'Ibus (s)he appears first in the introduction to the book, (s)he features again in the epilogue, 
6E. g., Gen 49: 6; Ps 26: 5. 
7E. g., Job 30: 28; Prov 5: 14; 26: 26. 
8E. g., Num. 22: 4; Judg 20: 2; 1 Sam 17: 47. 
9E. g., Jer 31: 8; Neh 7: 66. 
IOE. g., Ps 149: 1; Ezra 10: 12,14; Neh 8: 2,17. 
11 E. g., Gen 28: 3; 48: 4; Prov 21: 16. 
12Murphy (1992: xx) suggests, 'Perhaps the best explanation recognizes that the feminine participle indicates an 
office associated with an assembly and that this term is used secondarily as a proper name. ' Note that LXX also 
has the article in Qoh 1: 2. 
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and otherwise his/her presence is indicated only by first person address, apart from one men- 
tion in the middle of the book as if to remind the reader who is speaking. In 1: 2; 7: 27; and 
12: 8 appears with the verb 'MR, but on each occasions it takes a different form: 
, ný ol p 
'Inx 1: 2 
l*M, 17 I'VInx 7: 27 
j*"1117i'l 'Inx 12: 8 
Either mistakes have crept into the text, as is usually suggested13, or this is another literary 
ploy to draw a veil of mystery over the character of our author. In view of the web of 
ambiguities which becomes ever more entangled over the next few chapters, the latter seems 
more probable14. 
The first word of 1: 1, '"121, is a common word which might easily be passed over 
quickly, but it deserves more careful consideration. The root from which it comes, '12"1, has 
two distinct meanings in the Hebrew Bible - one to do with speech or words, the other with 
matters, affairs or business. Tbirty-two words from the root are used in Qohelet and they 
seem sometimes to take one meaning, sometimes the other. On several occasions, however, 
either meaning would fit the context and the commentators are often divided on which is more 
appropriate in a particular verse. The choice can be an important one. 
To translate "ll'? as 'the words' would seem to be more appropriate here. '121 appears 
as the first word in Hos., Joel, Mic. and Zeph., but in these cases it is 'the word of Yahweh' 
which is referred to: 'I'll '17jX Similar phrases are used at the beginning of 
Mal. and Jonah, while the books of Jer. and Amos open with precisely the same word with 
which Qohelet commences. Jer. starts, VI'VIl "121, then goes on in the second 
verse, TIýX '11,71-131 '11, *1 '17M. Amos starts, OW 1131, but proceeds to quote the words of 
Yahweh, frequently using the phrase 11,1" TV to indicate the source of Olty ITYL Tbus 
Qohelet is different to the prophetic literature in that there is no claim here to be relating the 
words of Yahweh. Is there, perhaps, a specific allusion to the opening words of the prophetic 
books and a deliberate omission of any reference to Yahweh? Possibly, but similar phrases 
13See, e. g., Fox (1989: 241); Gordis (1968: 284); Ogden (1987: 122); Schoors (1992: 79-80); BHS (and LXX has 5 
EKKXnaWa7-qq at Qoh 7: 27). In fact Whybray (1989: 126) says of , IMM in 7: 27, 'the verb is feminine; but 
all commentators agree that this is an error due to wrong word-division. ' [Our emphasis) 
14Schoors (1992: 32) notes the use of in 12: 8, as opposed to the defective form r6,117 used elsewhere in 
the book, as an example of the author's irregular use of vowels. He states that 'in a total of 242 instances, where 
an internal scriptio plena was possible, only 127 have it, whereas 115 have a defective writing. ' 
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occur in Prov. with no specific reference to Yahweh: 30: 1 opens, XtOW1 '11IN "121, and 
31: 1 starts with the words, Mtn Jýn ýXl? * "111. 
The opening verse of Prov. also bears some striking resemblances to Qoh 1: 1, although 
it uses the word 'IýVjn instead of "111. Moreover, as Crenshaw (1988: 56) points out, 'the 
epilogue in Eccl. 12: 9-11 virtually equates the respective words dibre and nzesalim. ' Compar- 
ing Prov 1: 1, ýX'Itr Iýn in-p nnýv ýVjn, with Qoh 1: 1, t3hil"I'12 JýD '71"1-73 ]*, Tj"? "121, 
and also with Qoh 1: 12, L*M*112 JýZ) Irl"'n rb, '117 13M, there is sufficient similarity 
between the verses to cause a reader well acquainted with both books to make comparisons, 
while the differences may raise doubts about Solomon being the source of the latter. Wilson 
(1984: 179) argues, 
the striking similarities between the initial superscript of Qohelet and that of Proverbs produce two 
effects on the reader's understanding of the book of Qohelet and the identity of its author ... First, the 
otherwise unidentified author, Qohelet, is here connected with the person Solomon ... Second, the addi- tion of such a superscription to Qohelet serves to associate the book with the collection process that pro- 
duced the divisions marked by similar editorial comments in Proverbs. 
The phrase "'121 '121"1 is used regularly in I and 2 Kgs. 15 (and a few times in I and 2 
Chr. 16), but in this case it is usually taken to be related to the second meaning of '121 dis- 
cussed above (e. g., 'acts' in RSV). This is particularly noteworthy in light of the importance 
in Qohelet of words from the root '1111. The expression occurs with reference to Solomon in I 
Kgs 11: 41, a verse that also uses the words ýD, MVY and =rl, which are important in Qohelet, 
nnýv 1-12-; nn-ýY t3,311: 3 121=1 MtVY IVX-ýZl MýV 1"121 "11111. Crenshaw says of 
this verse (1988: 56), 
The reference to a book of Solomon's debarim (I Kings 11: 41) seems to play on the word's ambiguity. 
Does the allusion presuppose an account of Solomon's words or of his deeds? 'Now the rest of 
Solomon's debatim - everything he did and (all) his wisdom - are they not written in the book of 
Solomon's debafim? ' 
Perhaps the opening verse in Qohelet also plays on the word's ambiguity, and may even allude 
to this verse in 1 Kgs. 
15E. g., I Kgs 11: 41; 14: 19,29; 15: 7,23,31; 16: 5,14,20,27. 
16E. g., 2 Chr 13: 22; 20: 34; 25: 26; 26: 22; 27: 7; 28: 26; 32: 32; 33: 18; 35: 26; 36: 8. 
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7.1.2 1: 2 
Most commentators agree that ý1'. l is a key word in Qohelet, and that the way 1: 2 is 
understood is important for interpretation of the whole book17. Ibis seems reasonable in view 
of the role 1: 2 and 12: 8 seem to play as an inclusio to the book, and the use of ý2,1 in what 
appear to be summarising or concluding statements elsewhere in the book - although it should 
be noted that after a high concentration of such statements in chs. 1,2 they gradually peter out 
in the later chapters. Crenshaw (1988: 59), for example, says of the 'motto' ýWl, 
The function of the motto is to guide the reader toward a proper inte? pretation of Qohelet's words. He 
will validate this thesis in what follows, and that includes everything Qohelet says, including his advice 
to enjoy life insofar as possible. [Our emphasis] 
Similarly, Fox (1989: 168) writes about the reading process in which this phrase plays its role, 
The book's motto is a thesis that we can expect to see validated by the following monologue, and which 
by this expectation controls the way we read. Thus, for example, after reading 1: 2 no one would take 
1: 4-7 as a celebration of the stability of the natural order. Instead we immediately ask: what is hebel 
about these natural processes? At the same time, we start to redefine hebel in accordance with what we 
read and will continue to do so throughout. [Our emphasis] 
However, if the motto 'controls the way we read' and is to 'guide the reader toward a proper 
interpretation of Qohelet's words', (s)he must come to some decision about what the word ý2711 
means. This is one key point in Qohelet at which the reader is required to fill in a gap of 
indeterminacy, and, if the different translations of ý271 are anything to go by, there is con- 
siderable scope for different interpretations of this word. A study of different modem English 
translations of ý:. -I ýWl ý2, 'I gives some indication of the problem. The RSV (and the 
NRSV) translates the phrase, 'Vanity of vanities! All is vanity; ' the NEB reads, 'Emptiness, 
emptiness, all is emptiness; ' while the REB (and the JB and the NJPS are similar) modifies this 
to, 'Futility, utter futility, everything is futile; ' the NIV is different again, 'Utterly meaning- 
less! Everything is meaningless! '; and the GNB renders the clause thus: 'Life is useless, all 
useless. ' The words 'vanity', 'emptiness', 'futility', 'meaningless' and 'useless' have some 
similarity in meaning, but they are far from being identical. Moreover, if the word ý2. -I is to 
be understood as a, if not the, key word in the book, the difference in meaning between these 
words proves to be very important. 
170gden (1987: 28), for example, asserts that we should 
be as clear as possible about the meaning of the word, for the way in which we interpret it will 
profoundly affect our understanding of Qoheleth's message. 
More recently, Fredericks (1993: 14-5) has expressed similar sentiments, 
Of course any reading of Ecclesiastes is based on one's estimation of this key word, and as it is used 
metaphorically in the book, it has inevitably become a subject of controversy. 
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The problem is compounded when the commentaries are taken into consideration. 
Ogden (1987: 17-22) devotes an appendix to 'The Meaning of the Term Hebel, ' and states 
1987: 19) that, 
in its occurrences outside Qoheleth, hebel means something equivalent to 'vanity', 'nothingness', 
'vapour'. This is the sense we discover from its uses in Deut. 32.21; Isa. 57.13; Jer. 8.19; 10.8; 51.18; 
Prov. 13.11; 21.6; Ps. 78.33, and many others; it addresses the notion of the uselessness, the powerless- 
ness of the idols, and the fruitlessness of much human endeavour. 
This concurs with BDB (p. 210-1) which gives the meanings of ý2', I as 1) vapour, breath, fig 
vanity; and 2) fig of what is evanescent, unsubstantial, worthless, vanity. However, after a 
study of the contexts in which this word is found in Qohelet, Ogden (1987: 22) comes to the 
conclusion that 
the term hebel in Qoheleth has a distinctive function and meaning: it conveys the notion that life is enig- 
matic, and mysterious; that there are many unanswered and unanswerable questions. 
Crenshaw (1988: 57), in a commentary published the year after Ogden's book, main- 
tains that in Qohelet the word ý2,1 'shows two nuances: temporal ('ephemerality') and exist- 
ential ffutility' or 'absurdity')'. He continues (1988: 58), 
The first category, breath or vapour, is reinforced by the image of chasing or herding the wind (cf. 
2: 17). Wind, breath, and smoke are insubstantial when viewed from one perspective. Nevertheless, they 
are very real, even if one cannot see the wind or take hold of any one of the three. Although Qohelet and 
the person who wrote the incIusio normally prefer the second sense of hebel, this preference is not exclu- 
sive. Several uses in the book virtually demand the first meaning, that of fleeting appearance and 
ephemerality. 
His own translation of the inclusio is, 'Utter futility! Everything is futfle!, 18 Crenshaw seems 
to see the meaning of ý2; 1 in Qohelet as being much more closely tied to the other uses in the 
Hebrew Bible than does Ogden. 
Fox, in a book published the following year, uses the second word which Crenshaw 
suggested in his second category above when he translates the phrase as 'Utterly absurd. 
Everything is absurd. ' But he goes on to say (1989: 46), 'Nevertheless, the use of hebel in 
Qohelet is distinctive; nowhere else is hebel predicated of an event', and he argues (1989: 36) 
that 'The hebel leitmotif disintegrates if the word is assigned several different meanings. ' 
Michel also published a book on Qohelet in 1989, suggests (1989: 44) the word 'absurd' 
(Absurditat) as a translation for hebel, and like Fox draws attention to the use of the word 
18Similarly, Kidner (1976: 22) argues, 'In terms we use today the summing up could be, 
'Utter futility.... utter futilityl 
The whole thing is fatile. ' 
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'absurd' by Albert Camus. However, Michel interprets absurdity in terms of 'meaningless- 
ness' (Sinnlosigkeit), saying (1989: 44), 'Ich schlage deshalb vor, ýW, 1 in den Erörterungen 
Qohelets durch "absurd" im Sinne von "sinnlos" wiederzugeben. ' He explains (1989: 44-5), 
Durch das Fremdwort 'absurd' soll ins Bewußtsein gehoben werden, daß die Ausführungen Qohelets im 
Kein philosophischer Natur sind: die Weisheit basiert auf dir Überzeugung, daß die von Gott in die Welt 
hineingelegten Gesetzesmäßigkeiten und damit der Sinn des Geschehens vom Weisen erkannt werden 
können und sollen. Qohelet vertritt im Gegensatz zu diesem erkenntnistheoretischen Optimismus einen 
erkenntnistheoretischen Skeptizismus mit der Grundthese, daß der Mensch in dem Geschehen unter der 
Sonne keinen Sinn finden könne. 
This is similar to Barucq (1968: 55-6), who also translates ý3, I as 'absurd' (absurdW), arguing 
that 'il est bien entendu que Dieu en dirige le sens mais Phomme ne perce pas le myst6re de 
cette action. C'est la faillite de la sagesse'. Barucq and Michel clearly use 'absurd' dif- 
ferently to Fox who responds (1989: 36) to Barucq's statement thus: 
While Qohelet would agree with this statement, it is not what he means by the word hebel. As I see it, 
hebel designates not the mysterious but rather (and this is a fundamental difference) the manifestly irra- 
tional or meaningless. To call something hebel is an evaluation of its nature. Whether or not there is 
meaning beyond the visible surface of events, that surface, which is the world as it presents itself to 
humans, is warped. Similarly, while hebel is a near-synonym of "meaningless", the terms differ insofar 
as "absurd" is not merely the absence of meaning, but an active violation of meaningfulness. [His 
emphasis] 
This stands in sharp contrast to Michel's assertion (1989: 43), 'Wenn man Qohelet klas- 
sifizieren will, so darf man ihn also nicht einen Pessimisten nennen, sondern einen Skeptiker 
im Blick auf die erkennbarkeit der Welt' [our emphasis]. 
In another commentary written in 1989, Whybray concurs with the RSV translation in 
reading ýVi as 'vanity'19. But he suggests (1989a: 35) that the inclusio was written by an 
editor who did not correctly represent Qohelet's own viewS20, 
Elsewhere Qoheleth never employs this extremely emphatic form of speech, nor does he speak in such a 
general way of everything as 'vanity': he applies the word only to specific, clearly defined situations 
[sic! ]. Consequently it cannot be affirmed with certainty that v. 2 expresses Qoheleth's own thought: the 
verse is undoubtedly an interpretation of his thought, but may well be a misunderstanding or at least an 
over-simplification of it. [His emphasis] 
What, then, can we conclude from a comparison of the treatment in these recent com- 
mentaries by Ogden, Crenshaw, Fox, Michel and Whybray - which were published within 
19So also, for example, Barton, 1912: 69; Bergant, 1982: 229; Eaton, 1983: 56; Davidson, 1986: 6; Ellul, 
1990: 51-53; Gordis, 1968: 146,204-5; Johnson, 1982: 96-7; Leupold, 1952: 37; Loader, 1986: 19-20. Murphy 
(1992: lix) argues, "Vanity* is certainly not the best rendering, but I am using it as a code word in the translation 
in order to call attention to ý3,1 as it occurs in the book. ' 20Murphy (1992: xxxiii) also suggests that the inclusio may be editorial. 
183 
three years of each other - of the word ýVl? Perhaps the first thing to note is that the com- 
mentators give us four different translations of the word: 'enigmatic' (enigma), 'futile' 
(futility), 'absurd' (absurdity) and 'vanity', and 'absurd' seems to be used in two different 
ways. Crenshaw and Fox agree that ýWl (translated as 'futile' and 'absurd' respectively) is 
Qohelet's negative assessment of but while Fox thinks that Qohelet is consistent in his 
use of the word, Crenshaw finds two different 'nuances'. Fox and Ogden agree that the use of 
ý2, 'I in Qohelet is distinct from the rest of the Hebrew Bible, but while Fox sees it as a nega- 
tive assessment of Ogden sees it as a neutral term ('enigmatic') to describe what is 
beyond human comprehension. Fox and Michel both render ýXI as 'absurd', but they 
understand absurdity differently, it being a decidedly pessimistic term for Fox, but not for 
Michel. Whybray agrees with Crenshaw and Fox in seeing ýXI as a negative term, but does 
not agree that Qohelet would use the superlative 01ý11 ý211. 
Tlere are a number of commentators who attempt to render the word in a literal rather 
than a figurative sense. Thus Scott (1965: 209) translates 1: 2, 'Breath of a breath! (says 
Qoheleth). The slightest breath! All is a breath! '; Fredericks (1993: 11) renders it, 'Breath 
of breaths, utter breath, all is breath'; and Farmer (1991: 152), along similar lines, renders the 
second half of the verse, 'the most breathlike of all breaths. ' The root ý2,1 occurs a total of 
thirty-eight times in Qohelet, and only forty times elsewhere in the Hebrew Bible. Of the lat- 
ter, it is only once used unambiguously as a noun meaning 'breath' or 'vapour': in Isa 57: 13 
where it is used parallel to 1111. It is used a further thirteen times2l as an adjective or adverb 
which could be translated 'breath-like' or 'vapour-like' (though different aspects of 
'breathlikeness' are appropriate in different verses). On another eleven occasions (all within 
the Wisdom Literature22) ý2,1 is used as a noun which forrns the basis of a comparison, thus 
effecting the notion of breathlikeness in another way. There are eleven occurrences23 of 
nominal forms of ý271 which refer to idols or false (vapour-like? ) gods, with two occurrences 
of verbal forms (in identical verses in 2 Kgs 17: 15 and Jer 2: 5) modifying a nominal form of 
the root (perhaps emphasising the ephemerality of these idols). Another twice24 verbal forms 
211sa 30: 7; 49: 4; Jer 10: 3,15; 16: 19; 51: 18; Zech 10: 2; Job 9: 29; 21: 34; 27: 12; 35: 16; Prov 31: 30; Lam 4: 17. 
Some of these could also be read as nouns, but they would still serve much the same function. 22Pss 39: 6,7,12; 62: 10,10; 78: 3; 94: 11; 144: 4; Job 7: 16; Prov 13: 11; 21: 6. 
23Deut 32: 21; 1 Kgs 16: 13,26; 2 Kgs 17: 15; Jer 2: 5; 8: 19; 10: 8; 14: 22; 23: 16; Jonah 2: 9; Ps 31: 7. 
24Ps 62: 11; Job 27: 12. 
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appear: one of these is a negative imperative not to be ý17,1, the other is a question posed by 
Job to his 'friends' asking why they have become ý3-. l (and both of these are in the Wisdom 
Literature). The name Abel is the same word ýWi, and this name probably indicates the trans- 
cience of Abel's life - although it could also be argued that it indicates absurdity, futility or 
meaninglessness. Ellul (1990: 58) asserts that the story of Abel should be taken into account 
when considering the word ý37.1 in Qohelet: 
When Qohelet read Genesis 4, clearly he knew all the meanings of the word. Abel was mist, breath, or 
smoke that melts away; his name predicted all the rest of his tragic life ... All is vanity, but not just in 
the sense we have detected. Beyond what we have seen, all is Abel: that is, condemned beforehand, just 
like Abel. Everything bears Abel's name. Here we see an aspect of Qohelet's intransigence: everything 
that we see as power, grandeur, success - all this belongs in advance to the category of vanity. It is all 
condemned to disappear, to vanish, without any kind of posterity25. 
From this survey of the occurrences of ý3, -l in the Hebrew Bible two clear semantic 
threads can be drawn. The first arises from the use of words from this root to describe things 
as in some way breathlike, vaporous or ephemeral. The second probably derives from this: 
the use of ý171 either specifically to refer to false gods (or, in some cases, possibly false teach- 
ing), or in contexts where false gods are being described. These are the semantic fields we 
should bring to bear on this word in Qoh 1: 2. 
It should be noted that the plural noun26 in its absolute and construct forms is only used 
of false gods (two of these in construct with X17i meaning vain or empty)27. Therefore, 
although ýZ'M appears to be 'the genitive expressive of the superlative idea'28 (Barton, 
1912: 7229), it is also possible that is a plural noun meaning 'false gods' which is 
25EIlul quotes Neher (Notes sur Qohil& (LEccMsiaste). Paris: Minuit, 1951), who finds reference also to Cain 
and Seth in Qohelet. Ellul (1990: 59) writes, 
Remarkably, Neher shows that Cain is also present in Qohelet, in chapter 2: when all the great works are 
described, they are designated by the verb qanah (2: 7), the root of the name 'Cain' (heb. qayin) ... Qohelet declares that Cain's great accomplishments of acquisition also are hebel: Abel, or vanity! 
Actually, we all are children of Abel. Seth, representing all of humanity, replaces Abel ... This idea 
gives us the key, Neher believes, to a difficult verse, which he translates: 'I have seen all who live, who 
walk under the sun: with the second child, the one who stands in his place' (4: 15). So all who live walk 
with Abel, and with Seth, who stands in his place. 
See also the discussion in Clemens (1994: 7) about the connections between Qohelet and Gen 1-4. 
26Deut 32: 21; 1 Kgs 16: 13,26; Jer 8: 19; 10: 8; 14: 22; 23: 16; Jonah 2: 9; Ps 31: 7. 
27TIlis point is noted by Ellul (1990: 52). 
28The form of ýXl here, pointed with , and rather 
than under both consonants, is a peculiar form for a segho- 
late construct. This has led Barton (1912: 
ý2) 
among others, to perceive it as an Aramaic form. However, 
Fredericks (1988: 222) disputes this argument and indicates 'forms with this reduction in the first vowel of segho- 
lates [which] occur in early and late Biblical Hebrew whether Aramaisms or not. ' He also contends that 'to see an 
Aramaism in a word's vocalization alone is dubious in the first place, and especially in Qoh. ' Schoors (1992: 75) 
comments, 'the qetel form of ý2,1 is unique, and could still be influenced by Araniiac. But does it tell us about 
the language of Qoh or of the punctatores? ' 
29Barton draws attention to DIVII7 V117 in Exod 29: 37, C3112Y "My in Gen 9: 25, MITIM TV in Cant 1: 1 and ItV 
OMMI in I Kgs 8: 27. 
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modified by Ps 62: 10 gives us an example of this kind of construction: WIN-= ý2; 1 IN, 
where the plural MIX-'= is described as ý171. Following this reading, ýXl would also refer to 
these false gods so that the final clause, ýDn could be read 'all of them (i. e. the false 
gods) are hebel'. An example of this type is found in Ps 94: 11 which ends, ý2,1 Mil. 
This gives us two possible readings for this verse (using at this stage as general a trans- 
lation as possible for ý: 01), "'Supremely vapour-like, " says Qohelet, "supremely vapour-like, 
everything is vapour-like; "' or, "'False gods are a vapour (or vapour-like), " says Qohelet, 
"false gods are a vapour - they are all a vapour"'. 
The problem in the first reading is to determine what being 'vapour-like' indicates. 
Does it mean that things are ephemeral because they have no real substance? Does it mean 
they are incomprehensible because their meaning cannot be grasped? Does it mean they are 
ultimately futile because they have no lasting value? Does it mean they are absurd in the sense 
that they are an offense to human reason? There is considerable room for interpretation: the 
precise implications of the word ý11 are as difficult to take hold of as is vapour or breath, so 
that the meaning of this key verse is itself 'vapour-like'. In this sense, ý2,1 might be inter- 
preted as 'ambiguous/ambiguity' (we are not offering this as a translation of the word), 
because just as a vapour or one's breath cannot be tied down, so the key phrase 131ý1 1 ý1,1 and 
the book it introduces resist the reader's (and the commentator's) attempt to find a definitive 
meaning. This ties in with Seybold's comment (TDOT, 3: 315), 'the range of meaning of heb- 
hel is open. It has a broad emotion-laden stratum with strong evocative possibilities. ' 
However, the interpretive strategy adopted for this thesis places the restriction upon 
interpretation that it must conform to the semantic range of the words of the text, either singly 
or in combination. Therefore, while there are a number of possibilities for translation of ý3', I 
and the phrases in which it appears, this strategy demands that the interpretation of this word 
must display something of the qualities of vapour or breath, even though that be in a somewhat 
extended or figurative sense. For example, the way in which Fox uses 'absurd' is, we would 
suggest, inappropriate as an interpretation of ý3,1. He claims that the motto (and the expecta- 
tion to see it validated) 'controls the way we read', and then grants that we 'redefine hebel in 
accordance with what we read' (1989: 168). But when he translates ý2,1 as 'absurd', it seems 
to be derived totally from the way he has read Qohelet, and to have nothing whatsoever to do 
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with the inherent semantic properties of the word. He claims (1989: 30), 
while the ephemerality of vapour is relevant to the way Qohelet applies hebel in some verses (e. g. 3: 19 
and 11: 10), no quality of vapour can be applied to the situations that he calls hebel. [Ouremphasisl 
He then proceeds (1989: 31) to define 'absurd' in a way that does entail 'no quality of vapour', 
The essence of the absurd is a disparity between two phenomena that are supposed to be joined by a link 
of harmony or causality but are actually disjunct or even conflicting. The absurd is irrational, an affront 
to reason, in the broad sense of the human faculty that seeks and discovers order in the world about us. 
The quality of absurdity does not inhere in a being, act, or event in and of itself (though these may, by 
extension, be called absurd), but rather in the tension between a certain reality and a framework of 
expectations. 
Certainly 'absurd' so defined is an apt description of the world as Fox understands Qohelet to 
view it, but how can the motto be said to control the way we read when its meaning is so 
clearly controlled by the way we read? Rather than the motto controlling the way the book is 
read, it seems that it provides a gap for the reader to fill in, the gap being restricted only by 
the semantic range of the word ý2, '% Good's article on Qoh 1: 2-11 is a good example of a 
reading which appreciates the ambiguity of ý11, and as a result is reticent about too hastily 
making a decision concerning its interpretation. He explains his approach thus (1978: 64), 
1 have so far sought to avoid firm conclusions, for the good reason that every expression appears to have 
more than one possible meaning. The linear mode of interpretation works best if one resists haste in 
making decisions but, reading with care, ponders possibilities and remains in suspense of conviction. 
He later refers specifically to ýIjl, saying (1978: 71), 
Even the motto with which the poem began is left in the poem without deteminate meaning ... The 
meaning of hebel, then, must be discovered progressively by following it through the rest of Qoheleth's 
essay ... we must rest content with hypothesis about hebel 
from this poem. [Our emphasis] 
This is precisely the point: the meaning of the key word and the so-called motto in which 
it appears, is ambiguous because it may be interpreted in more than one way and thus provides 
a gap of indeterminacy. However, Good assumes that if the reader suspends judgment the 
meaning will become clear as the reading process continues. But this is not the case in 
Qohelet because the ambiguity of and other key words, phrases and concepts, is main- 
tained throughout the book. 
The expression ýX"I ýXl occurs six times. Two of these are in the inclusio in 1: 2 and 
12: 8. On a further three occasions it occurs in the phrase rill 311y"n ýMn ýD; 1. We noted 
above that this phrase in 2: 11 and 2: 17 is part of the inclusio to section B' of chs. 1,2, and also 
serves as an inclusio for sections B, C and B'. In each instance it immediately follows a 
phrase describing deeds that are done. How, then, are these deeds being viewed? Are they 
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ephemeral in that they have no lasting substance? Are they futile because they ultimately have 
no value? Are they absurd? Or is the author not specifically describing the deeds at all? 
(S)he could be saying that the situation in which these deeds are performed is ý27.1. The text 
may be read in any of these ways. 
The other occurrence of ý271 ýWl is in 3: 19, near the centre of a passage which states 
that humans and beasts meet the same fate, death. It is the first of three statements starting 
with the word ýXl: 
Trn jni- -I? r; n 
TZ 'pm yi-p vi 
ý. Xl is different here because, while it could mean 'all' as it does elsewhere, in the context it 
seems to refer to 'both' humans and beastS30. In this context ý11 appears to indicate trans- 
cience, as even some of those commentators who translate it differently elsewhere concede. 
Thus Crenshaw (1988: 104) writes, 
the meaning of habel would probably be 'fleeting', 'ephemeral', or 'transcient'. This understanding 
provides an element of surprise, since the refrain's previous uses had the sense of futility. - 
Fox (1989: 42) also concedes that 'If hakkol in 3: 19 means 'both' man and beast, then 
'ephemeral', rather than 'absurd', could be the best translation of hebel here. ' 
Of the six occurrences of the phrase ý2,1 then, only one seems to demand a partic- 
ular interpretation - 'ephemeral' in 3: 19. 
The phrase (and one occurrence of ý27n-. "17 in 6: 2, and of ý2,1 Hill-131 in 2: 1) 
occurs fifteen times. In most cases it is unclear precisely what is referred to: as Fox (1989: 38) 
puts it, 
it is frequently difficult, sometimes virtually impossible, to identify the antecedents of the pronouns in 
the hebel-judgment. Thus in particular cases it is uncertain exactly what is being judged. 
In 2: 1, ý1,1 NIM-131 could refer to the masculine noun' 11U, which is itself somewhat 
ambiguous, perhaps meaning 'good', or 'pleasure' or 'prosperity'; or it might refer to the test- 
ing of pleasure. ýXi 'M-M in 2: 15 could relate to Qohelet's great or excessive wisdom; or to 
the fact that he will ultimately meet the same fate as the fool; or it might point forward to the 
observation in v. 16 that there is no more remembrance of the wise than the foolish. In 2: 19 
30See also the similar clause at the end of 6: 6. 
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ý2,1 MT-01 may refer to all the work which Qohelet did; or to the profit (s)he made from it; or 
to the fact that someone else will take possession of it. The same applies in 2: 21 where again 
ý3,1 could refer to the 'portion' (117ýrl); or to the fact that someone who did not work for it gets 
the portion; or to the observation that a person worked with wisdom, knowledge and skill just 
to give his portion to someone else. In each case, if a specific noun is referred to, a translation 
of 'ephemeral' or 'transcient' seems more appropriate, but if it is the situation that is being 
described, something like 'meaningless', 'futile' or 'absurd' would be more fitting. However, 
in 2: 23 it seems to be the situation in which 11ý =V-Xý 111ýy OYDI tPann 
that is described as ý2,1, and, in contrast to 3: 19, 'meaningless' or 'futile' seems a more 
appropriate translation than 'transcient' or 'ephemeral'. 
In 2: 26 it may be the fact of the sinner gathering to give to the 'good' that is described 
as ýZjl; or it may be the whole situation described in the verse where God gives wisdom, 
knowledge and pleasure to the 'good' and the task of gathering for the 'good' to the sinner; or 
rill 111711 ýXl MT-M may serve to balance MI'l 1711 ýZjl MT-M in 2: 21, either to further 
heighten the contrast between human wisdom and knowledge and that given by God, or to 
indicate that even the wisdom and knowledge given by God is ý2,1. The phrase in 2: 26 could 
also, as we observed above,, serve as a conclusion to the whole of chs. 1,2, and its ambiguity 
serves to cast a shadow of doubt over the seemingly positive end to these chapters. 
Precisely the same phrase that occurs at the end of ch. 2 is found again in 4: 4 where it 
could refer either to man's jealousy (or perhaps zealousness); or to all work or profit and the 
skill used in doing or achieving it; or to the situation where this work or profit results from 
jealousy or (zealousness). 4: 8 is complicated by the fact that it changes from third to first per- 
son half way through the verse. Is the first person an error, or is it an aside, or is it perhaps 
the author's way of indicating that (s)he is the person referred to earlier in the verse? And to 
which part of the verse does ý2, "l relate? Is it MIU2 that is being described as ý2,1? - although 
this does not seem to tie in with the last word of the verse, HIM; or is it the author's depriving 
her- or himself of -MV that is ýWl; or, if the first person section is an aside, does ý11 refer to 
the earlier part of the verse where someone is said not to be satisfied with his/her wealth; or is 
it related to the fact that there is no end to all his/her work; or is it a response to the whole 
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verse introduced by the observation at the beginning of a person who has neither son nor 
brother? 
4: 16 is noteworthy because the phrase with which it ends is different from 2: 26 and 4: 4 
(and 6: 9): M-1 L11y'll ýIm ni-m. rin 111y"I occurs elsewhere only in 1: 17, but there too the 
phrase is different: 
rill 71' 71 HIM M-131 1: 17 
M-1 114711 ýMol ill-M 4: 16 
There is no apparent difference between this phrase and the more common r1l"I 21171, but its 
use may lead the reader to question whether or not the phrases are synonymous. There are a 
number of other questions which the verses raises: Who does 'them' at the end of E3,113D5 refer 
to? Who is 'he' in whom those who come after will not rejoice? IS MMDý to be read spatially 
as in 2: 26,26; 3: 14; 5: 1,5; 7: 26; 8: 12,13; 10: 5; or temporally as in 1: 10,16; 2: 7,9 (the same 
question arises over precisely the same word in 9: 1 - the only other time it is used)? The verse 
illustrates well Qohelet's propensity for using different words to mean the same thing and the 
same word to indicate different things, and this exacerbates the problem of establishing what it 
is that ý3,1 refers to. 
In the same way that there is a link between 52M 11-M in 2: 21,26, a link could be 
established between ý3,1 M-131 in 4: 8,16, and again the two clauses in which it appears are dif- 
ferent: 
HIM Y-1 113YI ý271 -. 17-t3l 4: 8 
III'l 11"37'11 ý271 ill-131 -ID 4: 16 
In 5: 9 ýWl MT-M could refer either specifically to U1211 - which might explain why the 
lover of money is not satisfied with it - or to the situation where the one who loves abundance 
does not receive any income. If Qohelet could be relied on for adherence to normal grammati- 
cal practice, the first could be ruled out because the masculine 'IT does not agree with the femi- 
nine "IM1211. However, there are many grammatical anomalies in the book3l. 
6: 2 is the only occasion when ýZjl MT is used without C31. It occurs in a clause which 
could be compared to 4: 8 thus: 
Hl"I Yl 713yj ý21'1 III -M 4: 8 
Min Y-1 -, ýnl ýrl . IT 6*. 2 
31The most detailed examination of these to date is the study by Schoors (1992). 
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The verse is in some respects similar to 2: 26 which also focuses on what God gives, and also 
describes someone losing what they work for to another person. And some similar questions 
arise in relation to the word ýX'1: does it refer specifically to the fact of a stranger enjoying the 
man$s (sic) wealth, or to the man's inability to enjoy it himself, or to the whole situation? 
We noted above that 111"111137'11 ý2', l MT-M occurs at the centre of the book in 6: 9. 
here could refer to or to the 'better than' saying which makes up the first half of the 
verse. It may also serve as the conclusion to the section from 6: 7-9, and perhaps also as a 
conclusion to the whole of the first half of the book. 
The remaining occurrences of the phrase ý1.1 M-M are all at the end of verses - 6: 9, 
the end of the first half of the book, is the last time the phrase is added to as it and ý371 ýWl 
are on a number of occasions in the first half. 
rilli Illy'll ý311 ýDjl 1: 14 
ý. Ijl Klil-131 2: 1 
rill 31137'11 ý311 ýDll 2*. Il 
ý2671 
III-M 2*. 15 
rill Illy'll ý. Ill ýDjl 2: 17 
ý3sl #'IT-t3l 2: 19 
, 13'1 M3711 ý3'11 III-M 2: 21 
HIM ý21'1 '017-01 2: 23 
111"111137*11 ý3171 ill-131 2: 26 ý. l I'l 5D 1*1 3: 19 
rill 31137"11 5.111 I'll-M 4: 4 
HIM Yl 1"3371 5.1,11 I'll-M 4: 8 
M"I 11"37'11 5.111 111-131 4: 16 53. -1 -. 17-m 5: 9 
min r , 5rn 51-. 1 -IT 6: 2 
rlill 11137,11 536'1 III-M 6: 9 531'1 
Ill-M 7: 6 53"1 17-131 8: 10 
5.1i'l 
111-01 8: 14 
There is a tight alternating pattern in sections B, C and B' of chs. 1,2, but the pattern gradually 
disintegrates as the book progresses, totally disappearing in the second half. 
ý1, I in 7: 6 may refer specifically to the laughter of fools, or may relate to the -It 21D 
saying in v. 5, 'Better to listen to a wise person's rebuke, than for a man to listen to the singing 
of fools ... but even this is hebel. ' 
8: 10 is a difficult verse which complicates the task of determining to what ý3,1 might 
refer. Again it may relate specifically to the preceding clause - whoever it is that is forgotten, 
or it may relate to the verse as a whole. 
The final occurrence of the phrase ý31, IM-M is in 8: 14, where the author describes a 
situation in which what happens to the righteous would be appropriate for those who commit 
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evil acts, and what happens to the wicked would be appropriate for those who commit 
righteous acts. 
Only once in the first half of Qohelet does the word ý271 occur outwith the inclusio or 
the phrases ý11 ýDol and ý271 . 717-01 (or 
ý27.1 or ý2, -l 17). This is in 4: 7 where the 
author says, 'I saw (a) hebel'. In this instance something like 'absurdity' or 'futility' seems 
the most appropriate translation: firstly, because it makes more sense to say that (s)he saw 
'absurdity' than that (s)he saw 'ephemerality'; and secondly, because the effect of the passage 
is lessened if the situation is being described as something insubstantial or passing. The same 
applies in 6: 11 where increasing words increases ý2. % and in 8: 14 where the author relates (a) 
hebel that is done on earth - transience or ephemerality seems highly inappropriate in this con- 
text. It is far from clear how ý1. 'l Xnj-ýn in 11: 8 is to be understood, but ý2'. l in 11: 10 seems 
to indicate transcience because the author is exhorting the reader to enjoy his/her youth while 
it lasts. As Fox (1989: 42) says, 
In 11: 10 the time of youth is called hebel. Here alone something is called hebel in order to emphasize its 
precariousness. While youth may be absurd in various ways, that quality is not the point of this state- 
ment, for Qoh 12: 1 shows that it is the brevity of youth that increases the urgency of seizing the 
opportunit 
, 
ies it offers. 'Ephemeral' is therefore the word's primary meaning in this verse. The absur- 
dity of youth (or its futility, triviality, or any other negative quality besides ephemerality) would not be a 
reason for enjoying it. 
This comment is particularly noteworthy in view of Fox's assertions that 'Qohelet's thematic 
statement, "Everything is hebel" implies that there is some meaning common to the various 
occurrences of the term, ' and 'for Qohelet there is a single quality that is an attribute of the 
world ... The hebel leitmotif disintegrates if the word is assigned several different meanings' 
(1989: 35,36). However, Fox is forced to concede (1989: 43) that on several occasions the 
occurrences of this word 'resist the understanding of hebel as absurdity'. It seems from our 
survey of the use of ýWl that in some cases a translation such as 'absurd' or 'futile' is more 
appropriate, while in others it conveys the sense of ephemerality or transcience; but in most 
cases it is not clear which sense it takes. This seems to be the case in the phrases in the second 
half where it is used in the third, first and second person to describe the days of one's life: 
*21"1 "rl-'In'l 6: 12 
Jýwl W 7*15 
Jýwl I'M 'In" 9: 9a 
Jýxl 'In" 9: 9b 
Fox (1989: 43) says of these verses, 
192 
hebel refers to human life in general, and it is impossible to determine just what Qohelet has in mind; 
'ephemeral' or 'absurd' (or a number of other adjectives) could apply equally well. 
It makes a considerable difference to the interpretation of these verses if ý271 is understood to 
indicate the transient nature of human life, or if it is taken to signify that human life is in 
some way futile or absurd. It also significantly affects the interpretation if life is said to be 
meaningless, or vain, or incomprehensible, etc. Is the author commenting on the brevity of 
life - an easily observable fact which can hardly be disputed? Is (s)he affirming the mystery of 
life under the sun whereby people are unable to make sense of life as they observe it? Or is 
(s)he making the much more radical statement that life is 'manifestly irrational or meaning- 
less'? 
The only occurrence of ýWi we have not mentioned is in 5: 6. This is the only time the 
plural is used outside the inclusio, but it is a difficult verse to which we shall return later. 
7.1.3 1: 3 
This verse, the final verse of the introduction, also introduces key words and phrases in 
Qohelet. The word which may immediately provoke attention is 111111 because it is unique in 
this book to the Hebrew Bible, as indeed is the qitlon form of the noun32. Ogden devotes his 
second appendix (1987: 22-29) to this word because he takes it to be the key word in Qohelet: 
From the outset, Qoheleth makes clear what his purpose is. He is examining human life and work with a 
view to ascertaining whether or not there is any 'advantage' (yitron) in it. The question in 1.3 is the 
programmatic question for the entire book. (1987: 28) 
However, the commentators disagree over the precise implications of the word. Crenshaw 
(1988: 59) suggests that 'the word yitron (profit) is possibly a commercial term for what is left 
after all expenses are taken into account33. Fox (1989: 60) disagrees, stating, 
17tron (together with its synonyms motar and yoter) is commonly translated 'profit'. But this translation 
is problematic because Qohelet, who denies that yitronot derive from toil (see especially 1: 3; 2: 11; 3: 9), 
nevertheless does find profit in that activity and others. 
He maintains that 'Yltron means "advantage" (when two things are being compared) or "ade- 
quate gain" (when used absolutely). ' However, he concedes (1989: 61) that 'It is not clear if 
32As Schoors (1992: 63) remarks, 
Qoh employs abstract qitlon nouns with a relatively high frequency: ITIM (1,3; 2,11.13; 3,9; 5,8.15; 
7,12; 10,10.11), ITIVD (2,21; 4,4; 5,10), JUVrl (7,25,27; 9,10), Inon (1,15), JIVýV (8,4.8) and ITIM 
(1,11; 2,16) ... To the list we can add 111y'l (Qoh 1,17; 2,22; 4,16) ... the regular q4talon is used by Qoh, too: e. g. ITIOT (1,11), JIM02 (9,4) and 1113ZVn (7,29). But qitlon-forms are used in the Mishna. 33Similarly, Gordis (1968: 205) writes, '11"MI is probably a commercial term, the surplus of the balance sheet'. 
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the notion of adequacy is lexicalized in yitron or peculiar to Qohelet's application. ' Moreover, 
Fox's argument concerning the translation 'profit' only holds good if 1: 3 and 3-9 are rhetorical 
questions, which they need not be. 2: 11 may not be a general statement, because it follows a 
description of the deeds and work which Qohelet him- or herself had undertaken. 
Ogden, as is apparent from the quote above, translates 11131" 'advantage', but he 
explains it further, saying (1987: 25,29), 
the original commercial application of ytr is absent from Qoheleth's use of his term yitron. He has 
assigned it a metaphorical sense to speak of that which is non-material. It might refer, in part, to an 
inner contentment which abides throughout an enigmatic life, but it seems also to incorporate the pos- 
sibility of some experience beyond death ... yitron is Qoheleth's special term for wisdom's reward both here and after death34. [His emphasis] 
If Fox is guilty of imposing an interpretation upon the word ýxri which it cannot bear, Ogden 
seems here to be packing far too much into a small gap of indeterminacy in relation to the 
word 71111". He, like Fox, appears to be reading back his own interpretation of the work as a 
whole into one key word - only he chooses a positive term through which to channel his 
optimistic reading of the book, while Fox employs a negative word to emphasise his pes- 
simistic reading. 
Whybray appreciates something of the ambiguity of 11131" when he writes (1989a: 36-7), 
It is derived from the root ytr, meaning 'to remain over' or 'be left over' ... But the concept of being left 
over is susceptible of a number of different connotations: in post-biblical Hebrew yitron can mean 'addi- 
tion', and even 'redundancy' or 'worthlessness' (the state of being surplus to re? irements). Con- 
sequently it is not a simple matter to determine exactly what Qoheleth intended by it3 . [Our emphasis] 
A closely related (perhaps synonymous? - see in particular 6: 8, ý1=71 -In VXIý 'In19-Mn and 
6: 11ý MIXý 01211-jin) word is which is also exclusive in the Hebrew Bible to Qohelet, 
except for one occurrence in Esth 6: 6 where it is as an adverb, and one in 1 Sam 15: 15 where 
it occurs as a definite noun. These are rendered differently in the English translations, but the 
notion of excess is clearly common to both. The word is used both adverbally (2: 15; 7: 16; 
12: 9,1236) and nominally (6: 8,11; 7: 11) in Qohelet. 
3411owever, Ogden does acknowledge something of the difficulty of determining the meaning of the word when 
he writes (1987: 23), 
Included in [the] eighteen usages of the root ytr are some which are too general to aid our definition of its 
parameters, such as 1: 3; there is one in which the meaning is difficult to determine adequately (10: 11), 
and there are several in which for textual or grammatical reasons, its specific reference is far from clear 
(5: 8[9]; 7: 11,12; 10: 10). This leaves seven examples of yitron as noun to form the basis of our search 
for its meaning: 2: 11,13; 3: 9,19; 5: 15 [161; 6: 8,11. 357nius Good (1978: 63) translates simply, 'What is left over for man in all the toil at which he toils under the 
sunT 
36The last two may be conjunctions, as suggested by Fox (1989: 60n. 6). 
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A second related word, '1311n, occurs once in Qohelet and only twice more in the 
Hebrew Bible, in Prov 14: 23 and 21: 5. What is important from these two verses for our pur- 
poses is that they both contrast '1311t with "llorin, 'poverty' (which is used in Qohelet in a form 
similar to 11121", 71'10n in 1: 1537), so that again the notion of excess comes across clearly. 
The root IN' usually occurs in the Hebrew Bible in the form of niphal verbs meaning 
'to be left over', hiphil verbs meaning 'to leave over', or as nouns meaning 'remainder' or 
'excess' which occur most often in the phrase from Kgs. and Chr. noted above, 
From all these occuffences of the root '121" and the post-biblical use of 71'1211 which con- 
tinues in the same vein, we can conclude with a fair degree of certainty that the word here 
somehow relates to 'excess': 'profit', 'advantage' and 'gain' all fall within the semantic range 
of this root. 
The question in precisely the form it appears in this verse, 11"1111-iln, is found only 
three times in Qohelet, and on each occasion it relates to ýn37: 
ýny, -V *W-ý= IYTXý 11137-i'ln 1: 3 ýny Him -17im -2 IIMYII 11"1211-lln 3: 9 
rn-* ýnr -7j * ll-Irll-, -In 5: 15 
The translation 'profit' seems particularly appropriate in these verses, but 'gain' would also be 
a suitable rendering of 77131". The question then arises why a different form of the word is 
used in 6: 8 pII where 
ýn37 is not used: 
ý10D, 71-7n UDMý "IIII'l-lit 6: 8 
0'79ý '1171-sln 6*. ll 
Perhaps the diminishing length of the word from InIr to 'im" to '111" represents the fading of 
this question at the end of the first half of the book, as new issues arise in the second half. 
'Profit' is not a suitable translation here. 'Gain' is probably the best rendering in 6: 11, and 
6: 8 might be rendered, 'what gain is there to the wise more than to the foolishT, or simply, 
'what advantage has the wise over the foolish? ' A similar question to that in 1: 3; 3: 9 and 5: 15 
occurs in 2: 2238, but here there is no word from the root VII: 
rjno. -i, nn. n ýnr vi *ny-ýDl t3lxý 11-1371-11n 1: 3 vinvi'l l1rill ýn3l x1l, -7j llý 71,371.11 ýny-ýDl Mlmý 11101-lin 2. *22 ýny Min -irim -1 . 1t7lyll 11,11TI-I'M 3: 9 
nrb ýny-, -vj 11-lir-rin 5: 15 
37.,, Dn occurs in 6: 2 and 10.3. 
38Schoors (1992: 185) argues against Isaksson (1987: 124-5), '1 am not convinced that there is any difference in 
meaning between 1,3 VnVol Tl? lrl ýty, V *ty-5= and 2,22 VnV. l rlrirl 5? 2y XliV 1.15 111Y-131 15nY 5M3 .' 
195 
Twice it is stated that 11111" JIX: 2: 11 again refers to ýny, and in this context, where 
Qohelet is describing her/his great wealth, 'profit' would be very pertinent; and 10: 11 may 
allude to a snake charmer's art where 'profit' would also be highly appropriate. But 2: 13 
states, j7jrPI in 'IIWI Irurn n*Zon-In 11-IN, 7j", and the word cannot be translated 
'profit' here because this is an inappropriate term to apply to light and darkness. 'Advantage' 
seems the best rendering in this verse. This is also the case in 3: 19 which is the only verse in 
which '131V3 is used, apparently as a synonym for 71111", JIX MWIM-In DIXII '1111n. 
11111" is used a further three times, in 5: 8; 7: 12 and 10: 10. On each occasion 
6advantage' seems to be an appropriate translation - but each verse is difficult and it is far from 
clear what they mean. 7: 11 is more straightforward, and here too 'advantage' seems an 
appropriate rendering, but again the question arises why 'INI is used instead of 11111". If 11,121" 
is a key word which is intended to convey a single concept, its effectiveness is lessened by the 
use of the synonyms *111" and TIM; if, on the other hand, an element of ambiguity is intended, 
the different forms of the word serve to heighten the uncertainty over precisely what the word 
means. It seems that the different words ITITI", '111" and "1311n are used with the same meaning, 
and that 71*131" is used with different nuances throughout the book". 
V111 is used adverbally in 2: 15 and 7: 16 where it means either 'exceedingly' or 
'excessively'. It makes an important difference to both verses which of the two words applies. 
In both cases it is wisdom that is referred to, and, in fact, half of the occurrences of words 
from the root '111" specifically relate to wisdom (2: 13,13,15; 6: 8; 7: 11,12,16; 10: 10; 12: 9). 
'Mil in 12: 9,12 probably plays on the use of words from this root earlier in the book, but this 
deserves separate treatment later. 
ý; ny is another important word in Qohelet which is introduced in 1: 3. Again Whybray 
(1989a: 37) perceives the ambiguity of the word when he notes that it 
has several meanings. In general in the Old Testament it has a very negative tone: trouble, misfortune, 
harm. In post-biblical Hebrew, however, it simply means 'work'. There is no doubt that in Ecclesiastes 
it often has this later meaning, which seems to have superseded the earlier ones; but in some passages it 
has additional overtones. 
In the context of Qoh 1: 3 Whybray favours the neutral term 'work' (or 'hard work'), as does 
Ogden - and both of these commentators present a positive reading of the book as a whole. 
Fox (1989: 55) notes another difficulty in translating this word: 
390n the ambiguity of ITIM-MM see especially Good (1978: 63-4,69). 
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A troublesome ambiguity encumbers the understanding of the terms for 'toil' and 'work': sometimes they 
refer to the activity of toiling, sometimes to the material fruit of that activity, namely earnings or wealth 
... In several occurrences of 'amal, it is nearly impossible to decide which sense is most appropriate ... And there are passages where he seems to vacillate rapidly between the two senses ... One may try to identify the most appropriate sense in any particular occurrence ... But the grounds for decision are often 
extremely slight. [Our emphasis] 
However, he renders ýny here as 'toil' which conveys a quite different impression than 
'work', and Crenshaw does likewise - and these two commentators present a negative reading 
of the book as a whole. 
ýW occurs thirty-five times in Qohelet and only forty times elsewhere in the Hebrew 
Bible. Of these forty, thirty-four are decidedly negative and bear the meaning 'sorrow', 
'trouble', or 'suffering, 40. The other six occurrences4l refer to 'work' in what appears to be a 
neutral way (without necessarily carrying overtones of painAl or toilsome work)42. Tbis, as 
Whybray observes, is the sense the word seems to bear in post-biblical Hebrew where it may 
also have come to mean 'wealth' in the sense of 'the fruit of one's work' (as in Ps 105: 44, 
probably the only biblical example)43. In a number of passages in Qohelet (2: 10,24; 3: 13; 
5: 17,18; 8: 15; 9: 9 - all of which, except the first, are verses which issue the 'call to enjoy- 
ment') the value of ý= as a source of pleasure is affirmed, and in 4: 9 ýny brings its 'reward'. 
However, in other passages it is treated in decidedly more negative terms: in 2: 11 it gives no 
'advantage' (71111"); in 2: 18 Qohelet says (s)he hates her/his work; in 2: 19 (s)he bemoans the 
fact that wealth (i. e., the results of one's work) may be acquired/inherited by a wise person or 
a fool; in 2: 20 (s)he despairs because of her/his wealth; in 2: 21 (s)he complains that wealth 
can be lost to one who does not work for it; in 4: 4 work is said to be the result of jealousy (or 
perhaps zealousness); in 4: 6 rest is said to be better than work; in 4: 8 the author states that 
there is no end to one's work and complains that work has deprived him/her of pleasure; in 
5: 14 it is noted that none of a person's wealth goes with him/her beyond the grave, which 
prompts the author to ask in the next verse what advantage (111111) one gains from 'working for 
40LMy is linked with IN, 'trouble' or 'sorrow', in Num 23: 21; Isa 10: 1; 59: 4; Hab 1: 3; 15: 35; Pss 7: 15; 10: 7; 
55: 11; 90: 10; Job 4: 8; 5: 6. It is also linked with HIV, 'emptiness' or 'vanity, in Pss 7: 3 and 127: 1, and DYD, 
dvexation', in Ps 10: 14. The other negative occurrences of ýnY are in Gen 41: 51; Deut 26: 7; Judg 10: 16; Isa 
53: 11; Jer 20: 18; Hab 1: 13; Pss 7: 17; 25: 18; 73: 16; 94: 20; 107: 12; 140: 10; Job 3: 10,20; 5: 7; 7: 3; 11: 16; 16: 2; 
20: 22; Prov 24: 2; 31: 7. 
41Judg 5: 26; Jonah 4: 10; Pss 105: 44; 127: 1; Prov 16: 26,26. 
42ps 127: lb is particularly interesting in relation to ýny in Qohelet: it reads, T1313 *72Y XIV 2113 --ITI-13H 11, but at least by that name, does not appear in Qohelet. 43See also Rainey (1964,1965). 
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the wind'; in 6: 7 (s)he notes that work does not bring satisfaction; in 8: 17 it is observed that 
however hard one works it does not give insight into God's acts; and 10: 15 states that a fool's 
work wearies him/her. In all these instances, whether the context is positive or negative, there 
is no indication that ýny is itseýf positive or negative. Perhaps, then, it is best to view the 
word itself as neutral, meaning simply 'work' or 'the results of one's work'. It may be that 
the author is playing on the negative connotations of the word as it appears most often in the 
Hebrew Bible, while also employing the sense it developed in later usage - the reader being 
left to decide which applies in any instance. Hence the questions in 1: 3 and 3: 9 may also be 
neutral, but the addition to the similar questions in 2: 22 and 5: 15 of 12ý 111y'll and r1l* give 
these verses a negative tinge: 
vnV. -I nmri ýnyl v *ny-ý= WTXý 1: 3 
vnvj, -i r1rip ýny ý mr. 1 -V 1: 
ý il'Y'121 hY-ý= 13"? Xý olljl-, 'In 2: 22 ýny Him livix -2 lityly"i 711114-oln 3: 9 
mrlý hy., -vj ji-in-nn 5: 15 
It should also be considered whether or not these questions are rhetorical, expecting the 
answer, 'none'. BDB (p. 553) notes that -nn is 'often used in questions to which the answer 
little, or nothing, is expected, and it thus becomes equivalent to a rhetorical negative' [their 
emphasis]. Schoors (1992: 206) argues, 'Qoh employs the rhetorical question very frequently, 
which reflects in a lively way the sceptical tone of his musings. It already begins in 1,3. ' 
This is also the line Fox takes when he argues (1989: 170) that 1: 3 
is a rhetorical question whose negative answer is implicit in the choice of the word 'anwl to designate 
human activities as well as in the negativism of the preceding verse. No labors are adequately com- 
pensated. 
However, as Fox himself noteS44, ýny is not always a negative term in Qohelet, and 1: 3 need 
not necessarily be a rhetorical question. The construction the author has used is ambiguous 
precisely because it could be a rhetorical question. The statement Vin7jol 11111171,1211 I'm in 2: 11 
is not conclusive because it is unclear precisely what it relates to - it may refer specifically to 
Qohelet's own deeds and work which are described in 2: 4-10. 
VnMi Prill is another key phrase in Qohelet, occurring twenty-nine times. Although 
the expression is not used anywhere else in the Hebrew Bible, there seems to be no dispute 
about its translation, 'under the sun'. However, VnVol 17111 is ambiguous because it can be 
interpreted in more than one way. Fox (1989: 170) explains the ambiguity thus: 
44Fox (1989: 56) notes passage where 'Qohelet affirms the value of 'amal as a source of pleasure. ' 
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There are two ways in which this phrase might be used, restrictive and expansive. In the first, the pur- 
pose of the phrase would be modestly to restrict the application of Qohelet's observations only to the 
world, so as to exclude other spheres that are beyond human knowledge. 'Under the sun' then would be 
used to distinguish the field of observation from the non-human spheres of reality. In this case, Qohelet 
would be holding out the possibility of a different situation elsewhere, i. e., in the heaven or the 
underworld ... The meaning of the phrase is the same in the second possible use, 
but its function is dif- 
ferent. In this case, Qohelet's purpose would be to emphasize the breadth of his observations, claiming 
that such-and-such is true in the entire world 'under the sun', not just in part of it. [His emphasis] 
The different approaches are evident if we compare Fox's argument that the phrase serves the 
second purpose (a view shared by Crenshaw, 1988: 59; and Whybray, 1989a: 38), with 
Ogden's reading which uses the phrase in the first sense45. These two nuances of tntoi 211131 
can make a considerable difference to the way the verse is interpreted and what meaning is 
assigned to it: a restrictive understanding may point 'beyond the sun' to find the answer, while 
an expansive understanding denies any such answer (but does not necessarily indicate that the 
work is negative, as is evidenced by Whybray's commentary). Thus the verse could be inter- 
preted either, 'What gain has a person from all the work at which (s)he works in this particu- 
lar realm, ' or, 'What gain has a person from all his/her work wherever (s)he works. ' 
The phrase ITInM-1 211121 occurs three times (1: 13; 2: 3; 3: 1) in Qohelet, and is used else- 
where in the Hebrew Bible46. It seems to have the same meaning, but raises the question why 
a different expression is used in these verses47. Does it bear a different nuance or is it simply 
used for variety? In the latter case, the reader might expect it to have been employed more 
often, and to be more widely spread throughout the book. The only other occurrence of the 
word M'InV in Qohelet is in 5: 1, where it is stated that MYINI VInV2 It also 
occurs 11 times in a passage about Solomon that we considered above, I Kgs ch. 8, where the 
notion of CYInVii as God's dwelling place is stressed48. If the phrase MInVoM Plin is equivalent 
to VnMl 311121, this might indicate, in view of 5: 1, that Vn7j, "I Jilin designates specifically the 
human realm 'InX) as opposed to the divine realm (UMV2 13"ifti). OnVol Jilin 
would also then be paralleled by the expression as it is used in 5: 1 and 8: 14,16; 
11: 2.8: 14-17 seems to support this contention because is used in v. 14, Vinvol 111111 
twice in v. 15, in v. 16, and VinV71 PrIll in v. 17 with no apparent difference in mean- 
45AIthough Ogden does not state this explicitly, it is nonetheless obvious from his interpretation throughout - par- 
ticularly in his view that Qohelet anticipates 11111, to be fully realized after death. Cf Eaton, 1983: 58. 
46E. g., Exod 17: 14; Deut 7: 24; 9: 14; 2 Kgs 14: 27. 
47But Fox (1989: 174) says, Me interchange between the pragmatic synonyms semes and sainayim may have 
occurred either in the transmission of texts or in the process of translation. ' 
481 Kgs 8: 22,27,30,34,36,39,43,45,49,54. See also 2 Chr 6: 18,21,23,25,26,27,30,33,35,39; 7: 13,14. 
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ing. This use of three different expressions to convey the same thing adds to the ambiguity of 
the expression, leaving the reader to work out which nuance is more applicable. 
It is noteworthy that with only one exception the expression VInVil mil is always used 
either with the near-synonyms ItY and ýt37, or with first person use of the verb IM'l: 
VnV. -i nnn ý; nr v *ny vnVol rinrl ivy, v 
vnv. -i nnn 
vnv, -l linli 
V? ZVII llrin 
vinv. -Innil ý; ny nxv Iýny 
viln7jol Prill -V 'ýIny vnV. -I nnn , Pýny -V ýnyrl vnvii rinrl ýny mi. -IV ... *ny VnV., i min vnvili Prirl 
VnV, l nrin vnv. i nrin 
vn7jill l1rill 
vn7ill lirlyl 
vnvlli 211121 ýnyl *ny 
vn7ill Prill 
vn7ill linli 
VnVrl lirlyl .. . *nya Vn7j. -i-jimi 
VnV, -i jinri vnvoll linil 
rinm-1 linn ýnyrmm -ivx Jýnyzl 
VnVoi-prin 
VnV., i, nri, n 
VnV, i ririn 
min rityl -V ItUY3 -V trtynrl -ýn -rim , rwl 
-'I" Ity 4tyn -ý= 
- 
-nm 
trtVY3 -Ivx E3,177jym -ýn -. nm mmul 
1=373 *lvm 37,111 lltUn -rim ýMn llx"lxl 
I limil 
(*There are two occurrences of MUM 111121 in each of these verses. ) This means that the 
phrase refers particularly to the realm which the author observes, and in which work and deeds 
take place. It might be assumed that the work and deeds are specifically human, and this 
could hold true in every case apart from 8: 17 where the deeds of God and the deeds that are 
done under the sun are linked - although precisely how they are linked is not clear. 
The one exception to the above is found in 6: 12 which refers to what happens 
'afterwards', VnMl PrIll TITM 711i'I'l-rin tluý 6: 12 is one of the verses which assert 
human inability to know the future, and it probably serves as part of the introduction to the 
second half of Qohelet. 
Two of the verses containing the phrase CmVol 111121, and two using rnml-ýy fit the 
above pattern, but, 3: 1,131=ri nrin rDrj-ý. ný Ilyl InT ýDý, is different, and there are five 
verses that use rlXsl-ý37 where there are no words from the roots nty, ýny or IN'I. Ilree of 
these verses are of particular importance to this discussion. The first is 5: 1 which states that 
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God is in heaven and 'you' are on earth. The second, 11: 2, is the last of the verses which 
assert human inability to know the future, ylxn-ýY 'IY-1 Y111 Xý. The third, 12: 7, 
states that dust (of which humans are composed) returns at death while t1l'I"I returns 
to God who gave it, thus distinguishing the realm where God is from r'1W1. Of the other two 
verses where the phrase occurs one, 10: 7, refers to princes walking 'upon the earth', and the 
other, 11: 3, refers to rain falling 'upon the earth'. 
7.2 Conclusions 
It is clear from these observations that there is ambiguity associated with all the key 
words J*M117, ý1'1, JITTI, ýnY) and phrases (ý: jl ý3,1,71, jyrnin, VnVil Y7111) in 1: 1-3. 
However, the ambiguity of this introduction extends beyond the individual words. The ques- 
tion arises whether these verses do in fact serve as an introduction to the whole of the book, or 
whether there is a change of theme or focus later in Qohelet which is not anticipated here. 
Ilere are two aspects to the issue. Firstly, the key words and phrases in vv. 2,3 occur more 
often in the first half of the book (but the reverse is true for ]*M 11? and '111 in v. 1): ý271 is used 
in a ratio of 24: 14; 71'1, n" 7: 3; ýW 30: 5; ý: Vi ýZii 5: 1; 11127-iin 3: 0; and VinVin PrIll 17: 12. In 
addition, 11-1111, ýW and VnVjil Prill are all absent from chs. 11,12. Secondly, there are key 
words in the later chapters of Qohelet that are not intimated in these verses: WU and Yl (and 
associated words like '1711 and Wl), 13XI and ýno/ýM, and Y11. However, these words are 
introduced in 1: 12-2: 3, where -111, ý1,1 and 71'1111 also appear. This may indicate that 
this passage serves more effectively to introduce the themes of the book as a whole. A number 
of commentators note that 1: 12 appears to be constructed as an introduction and seems some- 
what redundant in view of 1: 1. Not only, then, are the key words and phrases in 1: 1-3 
ambiguous, but even its role as an introduction to the book is ambiguous. Ought the reader to 
regard 1: 2-3 as the introduction the main themes of Qohelet, or is this purpose better served by 
statements such as MMM-l 1111TI 'ityl 1VM-ýD ýY nn= '111*1 V11* 11ý-IIM 1311111 in 1: 13, and 
. n*DtV1 n*hrl rly-11 '"Mnn IV* '1-1ý MIMI in 1: 17; and the claim which the author makes in 
2: 1, MU: Mml nrintn jinom xj-=ý ': ýM IN "P17M, which is then picked up in 2: 3 with the 
words, VinVin Zinn ItVy: ntM trimil =ý 21U 137. This makes a considerable 
difference to the way the book is interpreted. 
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CHAPTER 8, Chiasmus Centring on 'My Great Deeds' (1: 4-2: 26) 
8.1 Conunentary 
8.1.1 1: 4-11 
This section is ambiguous at the beginning, in the centre and at the endl. The 
ambiguity at the beginning and the end is similar: the word '111 in v. 4 might refer either to 
human generations or to natural eras2, while W37M") and U13VIN in v. 11 could refer either to 
people past and future or to things or times past and future. M11IT'I in v. 8, at the centre of the 
section, ties in with this ambiguity because it could be translated 'things', referring back to the 
cycles in nature described in vv. 4-7, or 'words', indicating the human response to what is 
described in the earlier verses. 
Crenshaw (1988: 62) makes this comment about *11"T: 
The word dor, an appropriate choice because of its ambiguity, suggests both nature and people. The pri- 
mary sense here is probably the former: the generations of natural phenomena. But the other nuance 
must also be present, lending immense irony to the observation that the stage on which the human drama 
is played outlasts the actors themselves. [Our emphasis] 
Many commentators acknowledge this ambiguity but most choose the latter sense of the word. 
'11"i is a common word in the Hebrew Bible where both senses appear often, but it is used only 
in 1: 4 in Qohelet so that there are no other occurrences in the book with which to compare it. 
However, as 1: 3 is about humankind, the most obvious progression might be to view "11*7 as a 
reference to human generations, contrasting their constant changing with the durability of the 
earth. This may be the reader's first impression, but as we read on we discover that vv. 4-7 
address the cyclical nature of the four ancient elements of the universe: earth, wind, fire (sun) 
and water. In view of this, 'Iril ... "111 might be understood to refer to the cycles of nature in 
contrast with the steadfastness of the earth on which these cycles take place. This ties in well 
with what may be the original meaning of the root, 'moving in a circle' (see BDB, p. 189). It 
is also possible that no contrast is intended, that -1 should be read as 'and' rather than 'but' to 
express the constancy 1*10 of these cycles that take place on the earth3. Perhaps the best 
solution is to acknowledge the ambiguity of the word and see it as a link between the human 
element in v. 3, and again in vv. 8-11, and the natural elements in vv. 4-7. 
I Whybray (1988: 105) notes 'the ambiguity of certain words in vv. 4 and 8. ' 2Cf Fox (1988); Ogden (1986); Whybray (1988). 
3But Ogden (1986: 91) states, 'That Ecclesiastes intends a contrast in 1.4 is not in question. ' 
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Jý, I and MI also contribute to this ambiguity. The reader may connect them with the 
cycles of nature, or read them as euphemisms for death and birth as appears to be the case in 
5: 14,15 and 6: 44: 
11712 1ý10 *DY. 1 xty)-Mý 'InImni xltýz rlnýý . 11VI C31,1Y Inx 10.1n XTI '17imn 5: 14 
11-irill-lin-1- ý15 5: 15 
. 100., inv Ivrin 1ý9 JVrI: I M2 ý112-13 6: 4 
In 1: 4 they are used in reverse order and could convey the sense of one generation dying and 
another being born to take its place and thus continue the cycle of generations. In this case 
RM '1111 might be read 'but a(nother) generation is born'. 
The ambiguity is maintained by the word r-IM-1 which usually refers to the physical 
earth5, but may also, by extension, indicate the people of the earth, i. e. humanity. Thus Fox 
(1989: 171), arguing against the majority of commentators, says, 
The key to understanding this verse lies in recognizing that haarets here does not mean the physical 
earth, but humanity as a whole - 'le monde' rather than 'Ia terre' (e. g. Gen. 11: 1; 1 Kgs. 2: 2; Ps. 33: 8). 
Elsewhere (1988: 109) he maintains that 'There is no other way in biblical Hebrew to express 
the concept of humanity as a unit; DIN '132 signifies people as individuals. ' r'IM occurs thirteen 
times in Qohelet, and only eight of these (3: 21; 5: 1; 8: 14,16; 10: 7; 11: 2,3; 12: 7) clearly refer 
to the physical earth. Of the remaining five, 5: 8 is a difficult verse to interpret, but the trans- 
lation 'humanity' makes at least as good sense of the verse as does 'earth'; in 7: 20 'humanity' 
would also fit the context well, especially in consideration of the prefixed -2 rather than -ýy; 
1: 4 is the verse we are considering; and 10: 16,17 seem to refer to the people of the land. 
Ambiguity also enshrouds the following word, The verb 1*37, meaning 'to con- 
ceal', occurs some twenty-seven times outside Qohelet in the Hebrew Bible6, and the noun 
M*1 is used a further three times7. The niphal participle in 12: 14 is derived from the same 
root', Y"I-Ml IUHM Z3ý372-ýZ ýy t=jnl MW D", *M1 MtV37t-ýD-JIX "D. This may be the only 
instance in the book when this root is used, but it has been suggested8 that tftol in 3: 11 comes 
from the same root. Youngblood (1986) also argues that lnýly in 12: 5 is from this root. 
41ý, -, (e. g., in Ps 39: 14; Job 10: 21; 14: 26) and Na (e. g., in Ps 71: 18) do occur elsewhere as euphemisms for 
death and birth, but not together. 5Good (1978: 64) suggests that it might also mean 'underworld'. 6Lev 4: 13; 5: 2,3,4,13; 20: 4,4; Deut 22: 1,3,4; 1 Sam 12: 3; 1 Kgs 10: 3; 2 Kgs 4: 27; Isa 1: 15; 58: 7; Ezek 22: 26; 
Nah 3: 11; Ps 10: 1; 26: 4; 55: 2; Job 6: 16; 28: 21; 42: 3; 90: 8; Prov 28: 27; Lam 3: 56; 2 Chr 9: 2. 
7Ps 44: 22; Job 11: 6; 28: 11. 
8E. g., Whitley (1979: 32-3) and Barton (1912: 105-6), who writes, 'The context in our verse compels us to render 
it "ignorance". ' [Our emphasis] 
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A second root, meaning something like 'puberty' or 'adolescence', occurs in the 
Hebrew Bible sixteen times, but is not used in Qohelet. The root which most interests us here 
is a third one which occurs only in the nominal form MýW, with various prefixes and suffixes, 
and appears well over four hundred times in the Hebrew Bible. Its meaning is well established 
as a long period of time either in the past or in the future. Thus it is used of ancient time9, 
ancient people10, ancient gates1l, the long dead12, etc., and also of indefinite futurity in 
phrases like t3ýly -1.1y13, tjýlyý -j3y14, ; I-TIViN 1*1Y15 and 13ý10 l-1-71, -116. But a problem arises 
in trying to assess whether the word can bear the sense of the eternal, of something beyond our 
conception of time17. Certainly the majority of its occurrences are in connection with some 
aspect of God's character or of his dealings with his people. For example, it is used of divine 
existence18, of many other of God's attributes19, of his covenant2O, of his promises2l, of the 
Messianic dynasty22, and of the relationship between God and his people23. However, the 
commentators are divided on whether or not these occurrences convey the notion of 'the 
eternal'. Ogden (1987: 55), for example, suggests that t*ly in Qohelet 'accord[s] with the 
general OT usage, that is as a reference to the "eternal" dimension. ' On the other hand, 
Whybray (1989a: 40) asserts that "olam does not mean "eternity"' because this is 'a concept 
foreign to Old Testament thought and certainly to that of Qoheleth. ' This is too big an issue to 
address in depth here as it involves discussion of the whole area of the ancient Israelite concep- 
tion of who God is, so we must hold judgment on the use of UýIY in the Hebrew Bible in gen- 
eral and focus on its occurrences in Qohelet in particular. 
9E. g., Isa 63: 11; Amos 9: 11; Mic 5: 1; 7: 14; Mal 3: 4. 
10E. g., Isa 44: 7; Jer 5: 15. 
11 E. g., Jer 6: 16; Ps 24: 7,9; Job 22: 15; etc. 
12E. g., Ezek 26: 29; Ps 143: 3; Lam 3: 6. 
13Deut 15: 17; 1 Sam 27: 12; Job 40: 28. 
14Exod 21: 6; Lev 25: 46. 
15Ps 89: 2; cf. Pss 52: 10; 115: 18; 145: 1,2. 
16Pss 30: 13; 44: 9; 52: 11; 79: 13. 
17Cf, e. g., Barr (1962: 82-104). 
18E. g., Gen 21: 33; Deut 32: 40; Isa 40: 28. 
19E. g., MWIN, Jer 31: 3 etc.; lorl, Isa 54: 8, etc.; '112D, Ps 104: 3 1; MR, Ps 117: 2, etc.; 1712, Ps 119: 142; MY, Ps 33: 11. 
20E. g., Gen 9: 16; Exod 31: 16; Isa 24: 5; etc. 21 E. g., 2 Sam 7: 13; Isa 40: 8; Ps 133: 3; etc. 221sa 9: 6; Pss 45: 7; 110: 4; etc. Of course it is a moot point whether these and other such verses refer to some kind of divinely instituted figure, or to a purely human institution. 23E. g., Isa 57: 16; Ps 45: 18; 1 Chr 29: 18; etc. 
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ChI37 occurs seven times in this book (excluding I*Y1 which we discussed above). In 
1: 4 it accords with the meaning we have already mentioned of indefinite existence in the 
future. This is also the sense conveyed negatively in 2: 16. In 1: 10 the notion is of a long 
period of time in the past - again as we observed above. 3: 14 accords with the majority of 
occurrences in the Hebrew Bible in referring to activities of God enduring rhlyý, whether that 
means for the indefinite future or for eternity. 9: 6 and 12: 5 are particularly noteworthy 
because they refer to what happens (12: 5) and what does not happen (9: 6) after death, 
although this too could presumably refer to either the indefinite future or etemity24. We must 
leave discussion of 3: 11, and with it further discussion of thly, for the moment and simply 
observe at this point that all the senses of this word which are found in the Hebrew Bible in 
general appear in Qohelet, and the problems we encountered above apply equally to this book. 
Vv. 5-7 seem quite clearly to refer to cycles in nature, describing first the sun, then the 
wind and finally rivers and the sea. However, it may be more than coincidence that VnVi and 
M-1.71 feature in key phrases in Qohelet that usually relate to human activities, or at least to the 
sphere in which human activities take place. In addition, 'seeing the sun' is used three times 
to refer to human life (6: 5 negatively, and 7: 11; 11: 7 positively), while 11TIM in 3: 19-21 and 
12: 7 describes the human breath/spirit which departs at death. Particular attention is drawn to 
the word nl"Isl because it is held back as late as possible and is repeated at the end of the 
verse25. It should be noted that both Vin7i in 1: 5 and M"I in 1: 6 take masculine verbs, while 
elsewhere in Qohelet (with the exception of 1111 in 3: 19) they take feminine verbs (Vn7j in 
12: 2; and rill in 3: 21; 10: 4; 12: 7)26. 
Of greater importance in terms of the ambiguity of this passage, is the question whether 
these three verses are to be read negatively, indicating the monotony of these endless cycles in 
nature, or positively, as a description of the constancy or reliability of nature. Taken in isola- 
tion they could be read either way as there is no clear indication within them of how they are 
to be interpreted - they are in fact quite neutral. Fox (1989: 168) implicitly acknowledges this 
240f particular interest in this respect is Daniel 12: 2,3 which reads, 
thly mnn5 rlýml C3517 m5 n5m 13,17, 
I. V1 13,3=2 -'r-17731 Y'17-Im 'Imm 'I. 110 11m, 25See Good (1978: 66) who goes through the reading process, and says in relation to 'Notice how the poet 
fends us off, forces us to hold our breath in suspense. ' 26Cf Schoors (1992: 69-70). 
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when he argues, 
after reading 1: 2 no one would take 1: 4-7 as a celebration of the stability of the natural order. Instead 
we immediately ask: what is hebel about these natural processes? 
However, the difficulty here is the ambiguity of the term ý2,1 - what is it that we are looking 
for in these natural processes? If ý2,1 means 'breathlike' or 'ephemeral' it would actually 
form a sharp contrast with the endlessly repeating cycles of nature. Does this mean, then, that 
some such interpretation of ý271 as 'absurd' or 'futile' should be adopted instead? Not neces- 
sarily, as the author may intentionally have followed 1: 2 with these verses so as to raise the 
question in the reader's mind, 'if the cycles of nature are so constant, what does it mean to say 
that "all is hebel"T Besides, it is not at all clear that it makes any more sense to say that these 
natural cycles are absurd or futile, than it does to say that they are ephemeral. 
The word 9XIV illustrates well the ambiguity of 1: 5-727. It occurs only here in 
Qohelet, and the root from which it derives is used on only seven other occasions in the 
Hebrew Bible. Of these seven, two2s suggest panting from weariness, and five29 panting with 
desire. Either could apply here, giving a negative or a positive reading of the verse. 
Crenshaw (1988: 63) reads the word in the first way, 'Instead of picturing a vigorous champion 
who easily makes the daily round, he thinks of strenuous panting to reach the destination. 
Having arrived, an exhausted sun must undertake the whole ordeal again. ' By contrast, 
Whybray (1989a: 41) opts for the second, 'The positive sense is the more appropriate here: the 
sun pants eagerly towards its next appearance. ' Perhaps it would be best to agree with Ogden 
(1987: 31) on this point when he says, 
Whether this movement is wearying or bears a sense of eagerness and longing is not a question to be 
settled unequivocally, as 'panting' is used in both senses in the OT (cf Ps. 56: 2; Isa. 42: 14). 
Unfortunately our text leaves us without clear guidance as to which view approximates to Qoheleth's. 
Only for those who, for other reasons, adopt the view that Qoheleth's basic position is a pessimistic one, 
is it clear that the sun grows weary of this constant round [and, presumably, the same argument holds 
true for an optimistic reading]. 
The zaqeph above IM11M does nothing to aid interpretation, and in fact it is the first'of a num- 
ber in Qohelet which seem to occur at inappropriate points in the verse. These accents often 
27But BHS suggests that nXIV should probably be read nX ZV. On a literary level this seems to make good sense. 
If it is combined with the other emendation of this verse suggested by BHS, deletion of the last three words, the 
verse would be nicely balanced, would retain the sense of circularity, and would follow on well from verse four. 
However, it has no textual support, and nXIV is in keeping with the author's use of words which allow for dif- 
ferent nuances. 281sa 42: 14; Jer 14: 6. 
29Jer 2: 24; Ps 119: 13 1; Job 5: 5; 7: 2; 3 6: 20. 
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confuse rather than assist our understanding of the text and this begs the question whether they 
are to be ascribed to a copyist's error, as is usually argued, or constitute a ploy to heighten 
ambiguity. This raises the further question of who is responsible for such ambiguity - the 
author or a later editor? 
V. 8 is a key verse in terms of negative or positive readings of 1: 4-7. The way this 
verse is understood will have a major bearing on the interpretation of the earlier verses - but it 
is far from clear how it is to be read. The difficulties start with the word 13"TIT 1. In light of 
the preceding verses, might be read as referring to the cycles of nature and trans- 
lated as 'all things'. But the recurrence of the root 'In? a few words later. with the sense of 
'speak' serves to cast doubt on this initial understanding. Does EY"InTl relate back to the 
'things' described in the earlier verses, or does it relate to the 'words' that a man is unable to 
speak? The commentators are divided on the issue, with Whybray (1989a: 44), for example, 
contending that we should read 'things', while Fox (1989: 171) argues for the translation 
'words'. Precisely the same issue arises over the singular'll'i in v. 10, which also precedes a 
verb connected with speaking, 'MR. Perhaps in both cases the word is intended to be 
ambiguous. In v. 8 this would allow it to serve as a link between the cycles of nature described 
in 1: 5-7 (or 1: 4-7), and the human sphere which is the focus of the rest of v. 8 and perhaps 
also vv. 9-11. 
The word EVY11 also raises difficulties. The root occurs twice more in Qohelet (10: 15; 
12: 12) and another forty-five times elsewhere in the Hebrew Bible. However, only three 
times does it occur as an adjective30 - if, indeed, the word is an adjective in this verse: it could 
also be a participle3l. The root bears the meaning 'toil, grow or be weary' (BDB, p. 388), and 
it is usually the latter sense which is understood here, the sense the root also bears in 10: 15 
and 12: 12. Thus it might be rendered 'weary' or 'wearied', or possibly by extension (though 
there appears not to be a biblical precedent) 'wearisome'32. However, Ogden and Whybray 
both argue that the sense of toil or hard work is what is being considered here. Whybray 
(1989a: 39) says, 'In the present context it makes good sense to take the phrase 'All things are 
301-lere, Deut 25: 18 and 2 Sam 17: 2. 310gden (1987: 32) argues against the majority when he maintains that it is more likely here to be a participle 
than an adjective. 32Barton (1912: 74); Eaton (1983: 59) and Whybray (1988: 107; 1989: 39) all argue that 'weariness' is an 
inappropriate translation. 
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yege'im' as referring to the ceaseless 'toil' or busy activity of the natural phenomena. ' In this 
case the word here might be rendered 'hard-working' or perhaps 'busy'. There are, then, a 
number of possible translations of the first clause of this verse: 
All things are weary 
All things are wearisome 
All things are busy 
All words are weary 
All words are wearisome 
It makes a considerable difference to the sense of the verse which of these is chosen. 
The next clause also causes problems. Its translation is clear enough, but what its rele- 
vance is in the context is much less clear. It seems to link in with the second half of the verse 
because of its similarity in structure and content: 
-12-iý vi-, m ým--N5 
ilim-i9 ry 
Ybrib jim 
But it is no easier to determine precisely what the last two clauses of the verse refer to, and 
whether they are a negative or a positive judgment. It may be that the first part of the verse is 
a negative conclusion to the preceding verses: because of the endless drudgery of the cycles of 
nature everything is weary. In this case these three phrases might link this weariness to the 
human sphere: people are too weary to be able to speak and they achieve no satisfaction no 
matter how much they see and hear. On the other hand, the first phrase may be neutral, des- 
cribing the busy-ness of nature as portrayed in the earlier verses. In this case the following 
three phrases might be paraphrased, 'speech cannot capture it all, nor can the eye see it all, or 
the ear hear it all'. A third option is to see the first two clauses of the verse as more closely 
linked to each other: 'all words are weary so that a man cannot speak. This might be read 
negatively to mean that even speech is weary or wearisome, or positively to mean that there is 
so much activity that speech wearies in the telling and still fails to express it all. 
The matter is further complicated by the inappropriateness of each clause. The first 
clause is untrue: people are able to speak; moreover, the first half of v. 10 relates words which 
have been spoken. YMt7 is an unusual verb to use in connection with the sight of the eye 
because it refers to one's literal appetite for food, or to other 'appetites' which people seek to 
satisfy: it is in this latter sense that the root is used in connection with the eye again in 4: 8. It 
is perhaps noteworthy that YMt7 occasionally seems to bear the sense of being wearied by 
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something33, but nowhere else does it take -ý34. *z is also an unusual verb to use with 
reference to the ear because the ear cannot actually be 'filled' with what it hears. 
If the three human senses referred to in this verse balance the three natural elements 
described in the preceding verses, it seems probable that something similar is being asserted 
about the senses to what is said in vv. 5-7 about the elements., Whatever the implications, these 
earlier verses indicate the endless repetition in nature: the sun never stops rising and setting; 
the wind never stops changing its direction; the rivers never stop flowing into the sea, which in 
turn never fills up. To take the last first, because the word Xýn is used both of the sea and the 
ear, the implication may be that just as water constantly flows into the sea but never fills it, so 
sounds constantly flow into the ear but it is always ready to hear more - or it is never satisfied 
with what it does hear. The previous clause might then indicate that as the wind moves round 
and round but is always ready to blow, so the eye is always on the move but its ability to see is 
never exhausted - or it is never content with what it sees. The word 9XIV in relation to the sun 
in v. 5 is then highly appropriate because panting is of course associated with the mouth which 
also produces words. Moreover, if the mouth is panting, be it from exhaustion or from eager- 
ness, its ability to produce words would be greatly reduced - but is it excitement or drudgery it 
wants to express? 
Alternatively, the two halves of this section may be antithetical: the sun, the wind and 
the rivers carry on their proper roles in perpetuity, but a man (sic) wants more. He is fed up 
with talking, seeing and hearing, and wants something new. However nature indicates that 
there is nothing new. Moreover, while people come and go, the earth stands for ever. This 
antithesis comes out most clearly in the contrast between the earth in v. 4 and the people who 
are not remembered in v. 11: the earth continues for ever, but generations of people come and 
go and those who come after bear no memory of those who went before. 
This assumes, of course, that v. 11 refers to people. But just as "111 and in v. 4 are 
ambiguous, so too are IVIVNI and 013TIN in v. 11, because they could refer either to former 
and later 'generations' or to former and later 'things' or 'times'. Again the commentators are 
divided on the issue, with Fox (1989: 173), for example, arguing for 'things' (or 'eventsq)35, 
33Cf Isa 1: 11; Hab 2: 16; Ps 123; 3,4; Job 7: 4; Prov 28: 19. 
341t takes -V3 in Qoh 6: 3 and in Isa, 66: 11; Ezek 32: 4; Ps 104: 13; Job 19: 22; Prov 14: 14. 35Cf Eaton (1983: 61); Loader (1986: 22). 
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while Crenshaw (1988: 68) reads the verse as a reference to 'generations' 36. The issue is often 
decided by reference to the fact that the usual impersonal form is the feminine plUral37, which 
would suggest that the masculine here refers to people3g. Even if Qohelet could be depended 
on for adherence to grammatical norms (and the singular 7171 associated with the plural UIDýY 
in v. 10 is just one of many grammatical anomalies in the book39), this would not be decisive. 
Both singular4O and plural4l, definite and indefinite, of 11"Inx and 717MI are used with 
reference to people and to things or periods of time. While it is true that the closest parallels, 
where t3-)IIVjX-142 and tp31-IrIN43 are used without any accompanying noun, refer to people, it 
would be grammatically correct to render the words either as 'those people who' or 'those 
things which' came before and will come after. Moreover, it is possible on the one hand that 
the sense of 'ages' past and present carries over from 0"? *37 in the previous verse; or on the 
other that, in light of 1: 4, an allusion is being made to the expression 111rim '11*7 which occurs a 
number of times in Pss. with the clear meaning 'former generation, 44, and the parallel 
expression 117M"I III in Job 8: 8. Of course, this might serve to compound the ambiguity 
rather than help to resolve it. 
There may also be an allusion to the useof IrinK and 117M"I in 2 and 3 Isa. referring 
usually to former and latter things, but also to people and to God45. If this is the case, it adds 
a certain touch of irony to Qoh 1: 4-11 because several times in Isa. Yahweh declares that he 
will do a new thing46, while Qoh 1: 9-10 clearly states that there is nothing new (at least not 
'under the sun'). 'nere is also an emphasis in 2 Isa. on remembering the former thingS47, but 
3 Isa. declares (Isa 65: 16-17): 
36Cf Barton (1912: 76); Crenshaw (1988: 68); Gordis (1968: 208); Ogden (1987: 33). Whybray (1989: 46) reckons 
the issue unimportant: 'these phrases could equally well be rendered "former/later men [sic]" or "former/later 
4p, es"; the general point is unaffected. ' 
37Cf, e. g., Isa 42: 9; 43: 9,18; 46: 9. 
38Cf, e. g. Gen 33: 2; Lev 26: 45; Deut 19: 14; Ps 79: 8; Job 18: 20(? translated as 'they of the west' in the RSV). 
39Subject and verb seem not to agree in number in 1: 10,16; 2: 7,9; 10: 1,12; and not to agree in gender in 7: 7; 
10: 15. 
40COmpare, e. g., Prov 31: 25 and Neh 8: 18 with Ps 48: 14 and Deut 29: 21; and Job 8: 8 and Gen 40: 13 with 2 
Sam 19: 21 and Num 21: 26. 
41 Compare, e. g., Isa 41: 4 with 2 Chr 9: 29; and Ps 79: 8 with Deut 4: 32. 42Lev 26: 45; Deut 19: 14 and Ps 79: 8. 
431sa 41: 4 and possibly Job 18: 20. 
44Pss 48: 14; 78: 4,6; 102: 19. See also Deut 29: 21. 
45Isa 41: 4,22,27; 42: 9; 43: 9,18,27; 44: 6-7; 46: 9; 48: 3; 61: 4; 65: 16,17. See also 8: 23. The discussion of for- 
mer and latter things is an important element in the way Clements and Childs treat Isa. See, for example, Cle- 
ments, RE, 'Beyond Tradition-history' in JSOT 31 (1985), pp. 95-113, and Childs, BS, Introduction to the Old 
Testament as Scripture, pp. 311-338. 
46E. g., 42: 9; 43: 19; 48: 6. 
47See especially 41: 4,22-23; 43: 8-9; 44: 6-8,21; 46: 8-11; 48: 3-6. By contrast, see 43: 18-19; 65: 16-17. 
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... the former troubles are forgotten 
and hid from my eyes. 
For behold, I create new heavens and a new earth; 
and the former things shall not be remembered 
or come to mind". 
One further possible allusion should be noted. We considered above in relation to the 
first word of Qohelet, 1-121, the phrase which concludes the account of Solomon in 1 Kgs 
, 1-Mjý; j 111nnril 11tyy nvjx-ým oinýV na"i '13111. The equi- 11: 41, MnýW '9111 IBO-ý37 U1.111D W 
valent (though significantly different) conclusion in 2 Chr 9: 29 uses the same two words we 
are considering here, X1.12,71 7M 1-121-ýY trilm mm-On C31: 1-Im-11 Intm-I. -I nnýv nr -1XV1. 
ITTIMMI CMiNNI ... is one of the standard expressions used in 1 and 2 Chr. to sum up 
the deeds of the kings, equivalent to the '11.11 '111" in 1 and 2 Kgs., and sometimes in I and 2 
Chr. 7: 8a is particularly relevant in this regard, TIVNIn TYT 311"Inx . 11U. 
The ambiguity of 1: 4-11 operates on a number of levels. Firstly, there is the question 
of whether "177 and in v. 4, and travirl. 1 and 13121=1 in v. 11 refer to people or 
things/eras in nature. This means that the passage is enclosed by ambiguity. A related ques- 
tion concerns the translation of UIMT'l in v. 8: does it indicate 'things' in nature or human 
'words' - presumably the words referring in some way to the cycles of nature described in the 
first half of the passage. This means that there is also ambiguity at the centre of the passage. 
The ambiguity at this level is a literary device which enables a particularly close connection 
between the description of nature in vv. 4-7 and the human realm which is the subject of vv. 8- 
11: the two halves merge into each other at the centre, and the beginning and end of the pas- 
sage use terms which have a double meaning allowing them to relate to both humanity and to 
the cycles of nature. In terms of interpretation, therefore, there is no need to choose one or 
other sense of these words, but rather their plurivocity should be acknowledged, and allowed 
to resonate throughout the passage. Translation, of course, is another matter. 
The second level of ambiguity relates to the connection between the two halves of the 
section: what is the human response in the second half to the repetition and circularity in 
nature portrayed in the first half. ) Two diametrically opposed interpretations can be sustained, 
dependent largely on how v. 8 is understood. Either the cycles in nature are regarded as 
48Cf Ps 79: 8. 
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dependable phenomena producing a bustle of activity which will keep any individual and end- 
less generations occupied all their lives - even though nothing is actually new, it just fades 
from one individual or collective memory to be rediscovered by another (of course, new and 
more efficient ways of doing things are i discovered or invented, but nonetheless people and 
nature continue basically unchanged). Or alternatively humanity is viewed as caught up in one 
of a series of endless, monotonous cycles from which there is no escape - and there is not even 
any continuing memory of people after they die. The ambiguity at this level reflects reality: 
the cycles of nature are observable phenomena to which people respond in their own way. On 
the one hand, the provisions of nature can be gratefully accepted49, and, in the best traditions 
of scientific research, its predictablity can be utilised to best effect. On the other, one can suc- 
cumb to despair at the monotony of nature which fails to provide for the inexhaustible greed of 
humankind which seeks gratification of desires beyond the grasp of life 'under the sun'. We 
might reflect that ironically such greed has created in recent years something that is genuinely 
and horrifically new and unprecedented - the human capacity to halt forever the cycle of 
human generations. But even then, the sun would continue shining, even if its rays didn't 
reach earth; the wind would continue to blow, even if its patterns were greatly altered; and 
water would continue to fall from polluted clouds and collect in rivers incapable of supporting 
life, which in. turn would flow into seas that would not only never be full of water, but pos- 
sibly would never again be full of living creatures and plants. 
The third level of ambiguity concerns the relation of this passage to the rest of Qohelet: 
what purpose does 1: 4-11 serve in the book? It is not at all clear how it relates either to the 
preceding verses, or to those which follow it. It might be an illustration of the statement in 
v. 2 that ýWl ý0; 1, but we have already noted the difficulties involved here because of the am- 
biguity of the word ý3,1. If ý3,1 means something like 'ephemeral', the constantly repeating 
cycles of nature stand in contrast to this ephemerality, but perhaps human achievements could 
be described in this way, particularly if nothing new is achieved nor any memory left of them. 
On the other hand, if ý1,1 indicates absurdity or futility, it again seems an inappropriate des- 
cription of the cycles of nature which are not obviously either futile, as they do serve to main- 
49See, e. g., 1A)hfink's comment (1987: 238) on v. 9, 'There is nothing melancholy about this statement. It is a 
shout of joy: behind the ephemeral moment shines eternal permanence. ' 
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tain the balance of nature, or absurd, as there is nothing inherently unreasonable about them5O. 
Again it might be possible to describe human activity in this way if people fail to achieve satis- 
faction in their speech or from what they see and hear, and if what they do is only what has 
been done before and they are not remembered for it. But the link is not obvious. 
1: 4-11 might also relate to the question, VftV, "I 311111 ýVlv *ny-ýDl trlxý 
posed in 1: 3. Again the first half describing the cycles of nature seems to bear no connection 
with this question except for the first four words which could indicate that generations come 
and go, perhaps implying that nothing of any lasting value can be achieved. However, this 
seems a decidedly tenuous link. The most pertinent part of the passage is the statement in v. 9 
that VnVol 211121 Vlrl-ýO JIM, particularly because of the use of the key phrase VnW1 111111. 
Also the repeated assertion in v. 11 that no memory is retained of former people/things may 
bear on the question. But again the link is somewhat tenuous. Moreover, the use of VIM in 
v. 8 raises questions about the relation of this passage to v. 3 where DINn is used. In fact, VIN 
occurs only eight times in Qohelet (1: 8,4: 4; 6: 2,2,3; 7: 5; 9: 15,15) - compared to forty-nine 
occurrences of 131H - and most of these seem to refer to a specific man as opposed to 
humankind in general5l. Indeed, a very similar phrase to this one appears in 8: 17, but there 
13'TN, l is used, TKI ýDll Xý, and there is no apparent reason why VIN is used here instead - 
except perhaps to maintain the balance between the first half of v. 8 and vA 
111? JY öý137ý r'lNlil N2 '1111 lýil '111 V. 4 
'12'J9 VilN ýDTI-N9 tl"y2" tY1121,1-ýD v. 8a 
It should also be noted that MIN M reappears in 1: 13, near the beginning of the next section. 
The link between 1: 4-11 and the following verses is just as uncertain. 1: 13 picks up 
from v. 9 the theme of 'what is done' which forms the inclusio to the section from 1: 12-2: 3, 
but here the phrase Vl=-l NIP occurs instead of Vinvisl Prill. Another possible link may be 
the allusion to Solomon in 1: 12. This would be particularly ironic in light of v. 11 which not 
only states that future generations forget those who went before, but expresses these sentiments 
using the very words used to sum up Solomon's deeds in 2 Chr 9: 29. 
5OWhybray (1988: 105) argues, 'These examples are not intended to show the futility of these phenomena, but 
only their regularity ... Not a word is said about their futility: on the contrary, the reader is implicitly invited to 
regard their activity with wonder and admiration. ' 51See 6: 2,2,3; 9: 15,15.4: 4 and 7: 5 are more like the usage here, although the proverbial form of 7: 5 may 
explain its use there. The plural 13103H is used twice, both times to refer to specific men. 
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But again it is difficult to see how the passages bear on each other: how does 1: 1-3 
affect 1: 4-11, and how does it in turn affect 1: 12-2: 37 These three sections seem rather to be 
juxtaposed with no obvious attempt to establish a connection between them. 
However, 1: 4-11 does establish a pattern that is followed throughout the book, more or 
less explicitly. The first half pictures the way things are on earth, while the second half 
explores the implications for human life - in an ambiguous fashion so that the reader is forced 
to draw his or her own conclusions. We have already noted the importance in Qohelet of the 
author's observations of what happens under the sun, we shall go on to see how the implica- 
tions of what (s)he sees are generally indeterminate so that the reader is constantly left to fill in 
the gaps. 
8.1.2 1: 12-2: 3 
We have already observed that this section seems to serve as a second, and more com- 
prehensive introduction to the book, which outlines some of the major themes that are explored 
later on and which did not feature in 1: 1-3. 
There are a number of minor points of ambiguity or anomaly in the passage which 
should be noted. Firstly, the verb in v. 12 may, as Barton (1912: 85) suggests, be 'a per- 
fect denoting state, 152 but the most obvious reading is to see it as a verb indicating completed 
action, 'I was king, ' or 'I have been king. ' If it were intended clearly to indicate the present 
tense either the participial form of (or of the verb Jýn) could have been used, or more 
probably the verb omitted altogether as in the closest parallel uttered by David in 2 Sam 19: 23, 
ýWltl-ý37 Jýt-'X The implication of the perfect form of the verb is that the writer is not at 
the time of writing king over Israel. Perhaps the ambiguity of the verb is a hint that the writer 
is not in fact King Solomon, but only adopts this guise for the purposes of chs. 1,2. Alterna- 
tively, it may indicate that the writer is not, nor makes any pretense at being, a king, but is 
rather an adviser over Israel53. 
521saksson (1987: 50) argues, 
The stative aspect of hayiti in 1: 12 obviously must not be construed as an actual (cursive) present. It 
involves at the same time a perfect and a present: 'I have been, and still am. ' 
53Cf Schoors (1992: 172-3). 
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The preposition is also unusual, Jýt. The usual phrase is just Iýn54' 
but the construction with ýy occurs a few times elsewhere55. One of these, I Kgs 4: 1, refers 
to Solomon, but describes him as king over all Israel: Jýt ", MýV JýW Mll. It 
is perhaps noteworthy that the two times the root Jýn meaning 'to advise' occurs in the 
Hebrew Bible, once in Hebrew in Neh 5: 7 and once in Aramaic in Dan 4: 24, it is followed by 
the preposition -ýY. 
The preposition also occurs unexpectedly in v. 13 where it follows V-11 and '1111, both of 
which usually occur without a prepositionS6. -ýY appears again twice in v. 16. The first of 
these may indicate Qohelet's superiority over his predecessors, but the second is also rather 
unexpected and the variation found in many manuscripts, t*01-1113, seems more appropriate - 
particularly in light of the fact that this is the form that occurs on every other occasion in 
Qohelet: 
t*vrr: Jýn ylýmp 1-in 1: 1 
t*vrvl 3*11,117 '13N 1: 12 
t*vrr-ýy ... 
1: 16 
tftTnid 43Dý I'll ... 
2*. 7 
13ývrrl , ný Mll ... 
2: 9 
However, the difference between these verses is characteristic of Qohelet. We see here again 
that 1: 1 and 1: 12 which express similar sentiments are nonetheless different, as are 1: 16; 
2: 7,9. 
in v. 13, is a good example of a word used in Qohelet which has several possible 
meanings: BDB (p. 772-7) lists four different roots, 'answer, respond'; 'be occupied, busied'; 
'be bowed down, afflicted'; and 'sing, 57. According to BDB, the second of these roots occurs 
only in Qohelet, and certainly the word 1'13Y, which is used eight times in the book (1: 13; 
2: 23,26; 3: 10; 4: 8; 5: 2,13; 8: 16), does not appear anywhere else in the Hebrew Bible. 1,137 is 
a common word in Aramaic and NH where it bears the meaning 'occupation, task', and this 
sense seems to fit well in most of the contexts where it is used in Qohelet. But the author may 
well have expected his or her readers to pick up on the more common biblical sense of MY as 
54Cf, e. g., I Sam 26: 20; 1 Kgs 15: 9; Hos 1: 1; 10: 15; Amos 1: 1; 7: 10. 
552 Sam 19: 23; 1 Kgs 4: 1; 11: 37. 
561ý-I-j occurs only here in Qohelet. *1121 is followed in 2: 3 by the preposition -2 and is used without a preposition 
in 7: 25. 
57Mandelkern (p. 899-903) combines the first and fourth, and the second and third of these, and postulates two 
distinct roots. Even-Shoshan (p. 900-3) finds three roots. 
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'be bowed down, afflicted' which would add a particular nuance to the word. In most 
instances the word 'affliction' would fit at least as well as 'occupation', and indeed in the case 
of 5: 2 this nuance makes sense of a verse that would otherwise be very difficult to understand: 
tr-in rm ýlon ýijn Iny ni nftn NZ 'ID. However, the word itself is probably neutral, 
taking its positive or negative connotations from its context. In three verses in Qohelet (1: 13; 
4: 8; 5: 13) it is used with Yl, which certainly adds a negative tinge, and on a further three 
occasions (2: 23,26; 5: 2) it appears in a negative context. However, in 3: 10 and 8: 16 it seems 
to be used in a quite neutral way. 
The further uses of words from a root 1337 in 1: 13 and 3: 10, and also in 5: 19 and pos- 
sibly 6: 8, are highly ambiguous because it is not at all clear which roots they derive from. It 
makes a considerable difference in 1: 13 and 3: 10 (where Yl is not used) how 31130 is 
understood: 
u jilaO -=ý tvnýx Ina Y"l 111V HIM 1: 13 11 ImO lný tv.. *x 7113 . 1vx I'llyll -21H 111"XII 3: 10 
In both cases it may be either that God has given an occupation to be busy with, or afflicted 
with. The commentators are divided on which is more appropriateý8, but in light of Qohelet's 
use of ambiguous language elsewhere, perhaps here again both possibilities should be acknowl- 
edged and the ambiguity allowed full reign. Such ambiguity ties in well with the different pos- 
sible readings of 1: 4-11. We will consider 5: 19 later, but there may be immense irony in the 
use of a word from a root '13Y, 11ý PrMt7a 12. VM D", "ft, 71 "D 1"n 'V-PH 'IM" 'MIN-1 Mý 'ýD. 
Another key phrase is introduced in v. 14, ni'l 11137"1. Both words contain an element of 
ambiguity. According to BDB (p. 944-6), there are three roots MY'% 'pasture, tend or graze'; 
'associate with'; and 'desire, take pleasure in'. Four words used in Qohelet come from these 
roots: 11137-1 (1: 14; 2: 11,17,26; 4: 4,6; 6: 9); 11"Y'l (1: 17; 2: 22; 4: 16); 1', 137-In (4: 4); and ily"I 
(12: 11). The last of these clearly means 'shepherd': it is a common word in the Hebrew Bible 
which always bears that meaning elsewhere, and 'shepherd' makes good sense in 12: 11. 
1,171n probably derives from the second root, 'to associate with', as something like 
dcompanion' or 'associate' seems to best fit that context, and the word is occasionally used 
58Gordis (1968: 210), for example, argues, 'it is better to interpret the verb here and in 3: 10 as "be afflicted with" 
and to see in the clause a striking paranomasia'. Whitley (1979: 12), however, contends that 'It is likely that the 
meaning of the root underlying 13 2113yý here in our text is that of 2, "be occupied with. "' 
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elsewhere in the Hebrew Bible with that meaning59. The first two words are usually taken to 
mean the same thing, though the question why, different words should be used in the same 
phrase arises as soon as 1: 17. It is usually argued that these words come from the third root 
above and have the sense of 'striving960. This would mean that the author of Qohelet uses 
words from all three roots. Only once does 1171 or 11"Y'l occur apart from rill, and this is in 
2: 22 where 'striving' fits well, VnVl PrIP ýny X1117j jjý 11137"121 fty-ý02 M-70 '1171-71n 1D. 
But when 11"37*1 and 21171 appear with M-1, 'shepherding' would also be an appropriate transla- 
tion6l, particularly in light of the similar phrase, rill My"I in Hos 12: 2. It might be that the 
reference to 'one shepherd' in 12: 11 picks up on this key phrase from the first half of Qohelet, 
particularly as MNI returns 'to God who gave it' in 12: 7. It seems unlikely that either word 
comes from the second root, 'associate with', which would make little sense in the context, but 
it should be noted that while 11"Yl occurs nowhere else in the Hebrew Bible, a word 211y'l 
meaning 'fellow (-woman)' does appear elsewhere62. However, both words could derive from 
a different root altogether, 37371 meaning 'break'. Syr, Vulg and Targ seem to be based on this 
root, and it is also this root that lies behind the AV translation 'a vexation of spirit'. 
111-1 has a number of closely-related meanings. These include 'breath', 'wind' and 
'spirit'. 'Spirit' covers a number of different concepts in much the same way as the word in 
English: it may refer to the living being of humans or animaIS63, or to human temperaments64 I 
or to a divinely given prophetic 'spirit'65, or to God's spirit66. If 11-iy-1/311Yl means 'striving', 
it would be possible to translate the phrase 'a striving of spirit'67 rather than 'a striving for 
wind'. As Fox (1989: 49) points out, such a phrase would be neutral -a point he uses to argue 
against it. However, 'wind' fits better the contexts in which the phrase appears whether 
71"37"1/111Y'l is read as 'striving' or 'shepherding'. But if 11171 and 11'137*1 come from the root 
YY*1, 'spirit' is more appropriate: 'a breaking of spirit', or perhaps with AV 'a vexation of 
spirit9. On every occasion but one (1: 17) rill 111y'l/111y"I occurs with ýX. 1. This might suggest 
59E. g., Gen 26: 26; 2 Sam 3: 8; Prov 19: 4. 
60Cf, e. g., Crenshaw (1988: 73); Eaton (1983: 63). 61Cf, e. g., Ogden (1987: 35). 
62Exod 11: 2; Isa 34: 15; Jer 9: 19; Zech 11: 9; Esth 1: 19. 
63Cf Isa 42: 5; Zech 13: 2; Job 27: 3. 
64Cf Josh 5: 1; Judg 9: 23; 1 Kgs 10: 5. 
65Cf Num 27: 18; 2 Kgs 2: 15. 
66Cf Num 11: 17; 1 Kgs 22: 24; Mic 3: 8. 
67Staples (1943: 96) argues for a translation along these lines. 
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that the ephemerality of ý2'-i is picked up in the phrase so that together they mean something 
like 'all/this is ephemeral, a shepherding of/striving for wind'. However, it might also 
illustrate futility: 'all/this is futile like striving for/shepherding of wind'. In either case it 
makes little differences how 7rynniiy-i is rendered. In most instances the phrase occurs in 
verses where MtYy or ýny is the focus, so that it may be the deeds people perform, or the work 
they do that is described in this way (1: 14; 2: 11,17; 4: 4,6. In 2: 26 it comes at the end of a 
discussion of work, although neither M VY nor ýnY occur in the verse). Inn lilyn ý3, 'i M-M in 
2: 26; 4: 16; 6: 9 may mark the end of major sections of the book (though not every occurrence 
of this phrase is used in this way, nor does it occur at the end of every section, even in the 
first half of the book), and reflect as much on what has gone before as on the immediate con- 
text of the verse itself. 1: 17 is different: it neither relates to deeds or work, nor does it occur 
at the end of a section. In this verse it is the search to know wisdom and folly that is 
described as 111171137"1. 
V. 15 presents no great difficulty in terms of its translation68, although the ambiguity of 
'crooked' should be noted - in Hebrew as in English it can refer either to physical or moral 
crookedness. But the proverb bears no obvious relation to its context so that its implications 
are left for the reader to work out. Does it suggest that there are in the world certain 
anomalies and lacks (which are part of what God has given)? Or does it indicate that some 
people are crooked while others are lacking (in sense, perhaps) and nothing can be done about 
it? Or does it refer to the deeds people do, some of which are crooked and others lacking in 
some way? While all of these relate loosely to the context, none of them ties in particularly 
well. 
The first anomaly in v. 16 is the use of Cy with 11ý in the phrase with which the verse 
opens, '125-037 '13H "ITIT7. It makes sense if it is rendered, 'I said with my mind' probably 
implying 'I said to myself', but on every other occasion that a similar expression occurs it uses 
the preposition -2: 
68BHS indicates a variant for 1121* (the root JIPYI occurring only in Qoh 1: 15; 7: 13 and 12: 9 in the Hebrew Bible) 
and 1113n, * (though the variant here has no textual support), but the sense of the proverb is little affected. 
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ný-ny nx irrin 1: 16 
tlý =5 -, IN In"Inx 2: 1 
3x "n-inxi 2: 15a 
131"11111 2: 15b 
mu 3: 17 
nx '11"Inx 3: 18 
There is no apparent reason for the difference here, except that every time Mý is used in 1: 12- 
2: 3 it is in some way different. Five out of the six sub-sections in this passage start with a 
verb followed by '11ý: 
(i) 
______ 
(ii) 
'-: y 'c 'rn (iii) 
flT1 (iv) 
(v) 
_______ 
'rnr (vi) 
In (i) '12ý is preceded by the object marker; it is absent altogether from (u); it is preceded by 
'13N and -My in (iii); it appears alone in (iv); in (v) it is preceded by '11H and -3; and in (vi) 
it is 
preceded by -2 alone. We might also note that every time 'I said' occurs it is different: 
'12ý-MY '13H 1: 16 
'12ý -. 1 '13M "IlInK 2: 1 
"ITIM 2: 2 
The second thing to note about v. 16 is the two occurrences of the first person pronoun, 
neither of which is necessary and the second of which is decidedly awkward69. The effect is a 
very heavy emphasis on the first person, achieved also by the use of three first person verbs 
two of which70 stress greatness, the use of '12ý twice, three first person pronominal suffixes, 
and the preposition -ý37 used twice perhaps to indicate greatness over others. This may allude 
to 1 Kgs 10: 23 where Solomon's greatness is proclaimed using the verb ý"M, and his superla- 
tive wisdom is noted, IVYý r-IWI 10ýn ýnn -, MýV JýWl 
The singular verb il"n is not what one might expect, and, indeed, the versions have a 
plural verb. Either '12ný refers to wisdom - in which case the phrase Mhjl"T'-ýY 
69As Schoors (1992: 160) states, 
The use of the first person singular of the verb with the personal pronoun 'IN is characteristic of Qoh 
(qatald 'ani: 1,16; 2,11.12.13.14.15.18.20.24; 3,17.18; 4,1.4.7; 5,17; 7,25; 8,15; 9,16) ... In classical 
Hebrew the personal pronoun is put before the conjugated verb only to emphasize the subject ... On the 
contrary, Qoh's usage of adding the pronoun after the verb is rather unique (cf. Cant 5,5.6) and it has no 
emphatic meaning ... It rather appears to be a peculiarity of Qoh's style. 70According to Gesenius (120d), two such verbs as '111511M and "JIBUT1 in similar form and in direct succession 
are often co-ordinates with the principal idea introduced by the second verb, the first verb defining the manner of 
the action of the second. If this applies to our verse, the verbs would read 'I greatly increased' rather than 'I 
became great and increased... '. This makes better sense of the verse and takes account of the fact that both verbs 
are hiphil, i. e. I caused wisdom to greatly increase. Such a translation also takes account of the singular W-1. 
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makes little sense, or '12Dý refers to 'all who were before me', making sense of 
but rendering 71, '1 grammatically incorrect. 2: 9 provides an example of the latter 
where 1=1 cannot be the subject of 771 '17M in this case): 
mývrr-ýy , ný mlm--Itm-ýz ýy mnnn Ilmovil lrlý-irl 1*16 
,, nn: ri gm mývir -m n6 rrm -v ýz -n 'IrID01.711 ')2*111 
ý: 
q 
The irony here is that -ýY has been replaced in both instances, and the prepositions that take its 
place would, in 1: 16, have been more appropriate for the translation 'I greatly increased wis- 
dom more than all [the wisdom] that was before me in Jerusalem. ' By contrast, the grammati- 
cal form of the verb '. T1. '1 in the near identical phrase in 2: 7 is correct, but the verbs ý11 and 
ID, and reference to wisdom are absent: 
oývrr-ý37 npý ý37 -Inon 1: 16 
Eftril -2 lný rm -V ýz -; n 2: 7 
M-MY IMM 9N 05VIT, -. 2 '13M5 -V ýD -n Innol'-11 "n5-111 2*. 9 
This means that again an almost identical expression occurs a number of times but slightly dif- 
ferently on each occasion, leaving the reader to work out what difference, if any, there is in 
the meaning of the expressions. 
'13ý MIMI, with which v. 17 opens, is notable as one of only three occurrences of the 
Waw consecutive in Qohelet (1: 17; 4: 1,7). There is no apparent reason for its use here7l, nor 
for the absence of the object marker which is used on every other occasion that '12ý is the 
object of a verb (1: 13; 2: 10,20; 8: 9,16; 9: 1), except that it makes the opening of this verse 
different to v. 13, '1111131. It also means that the three occurrences of the verb 1113 in this 
section, the third being IM in v. 13, are all different. In fact, with the exception the two 
occurrences of ý311 and 91011 in the two proverbs in 1: 15,18, no verb is used twice in the same 
form in this passage. The repeated verbs are as follows: 
71Fredericks (1988: 358) suggests that 'Qoh avoids the consecutive imperfect with waw possibly because its use 
would only have led to temporal and logical ambiguity. ' 
220 
1: 12 1111 
1: 16 
1: 13 1113 
1213 1: 13 
111YINI 1: 17 
nlnýl 1: 13 11131 
2: 3 
litV373 1: 13 lituy 
ltvy3v 1: 14 
, Ityy 2: 2 
2: 3 
1: 14 lim"i 
1: 16 
11MIll 2: 1 
2: 3 
113H I'll"IMIT 1: 16 'Inx/12"i 
-Inmý 1: 16 
113H "Illinx 2: 1 
"Plinx 2: 2 
Ily* 1: 17 Y-71 
Ilyll 1: 17 
41ly-i-i 1: 17 
In v. 17 this leads to ambiguity over the word 217il: is it a noun or an infinitive verb? 72 In 
fact, both 3137"Tý and 213711 could be nouns, both could be verbs, or there could be one of each: 
I gave my mind to knowledge of wisdom and knowledge of madness and folly 
I gave my mind to know wisdom and to know madness and folly 
I gave my mind to know wisdom and knowledge, madneSS73 and folly 
The last might be ruled out on the grounds that it reads against the zaqeph above ', InDII 
(although this seems to be no sure guide in Qohelet74), but also because knowing knowledge is 
a tautology75. The meaning of the first two is the same, so that in this instance the ambiguity 
makes no real difference - except, perhaps, to unsettle the reader. On a number of occasions 
in Qohelet ambiguity prevents the reader from being certain about the precise sense of a word 
or phrase, while the overall sense is clear. 
21*h'i and P*. ')t are an enigmatic pair of words, and neither word occurs in the 
Hebrew Bible other than in Qohelet. The first anomaly is that 31*ýVl seems to be a plural 
720n this issue, see especially Gordis (1937). 
73LXX and Peshitta render the word 'proverbs'. 
74The zaqeph above Irly'll in this verse seems odd, but the zaqeph is often used in Qohelet directly before '11M or 
-0. 75But see Gordis (1937: 327) and riyl yir lvvv Jý? Irl in Prov 17: 27. 
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form76 (as also in 2: 12; 7: 25 and 9: 3, but not in 10: 13), while rl*Dt is an abstract singular, 
with the III- ending which Qohelet uses relatively frequently77. jjjýnty is usually reckoned to 
be the same word as 11*DO which appears six times in the book (2: 3,12,13; 7: 25; 10: 1,13)78. 
It would then be from the root ý. Do, meaning 'be foolish or a fool', which occurs twelve times 
in Qohelet, but only ten times elsewhere in the Hebrew Bible79. However, there is a root 
ýMV, meaning 'be prudent', which is much more common and lies behind the text in LXX, 
Pesh and Targ. Whybray (1989a: 51) expresses the consensus of opinion when he says, 
There is evidently a confusion here between two roots of almost opposite meaning: ýDV denotes prudence 
or intelligence, while ý20 denotes folly. The pronunciation is virtually the same. Whatever the reason 
for the unusual spelling here, : folly' is obviously correct here. [Our emphasis] 
However, this may well be, a further example of uncertainty being deliberately introduced into 
the text: the uncertainty of a word which could be read in two diametrically opposed ways 
seems characteristic of the ambiguity of Qohelet. It also means that on the four occasions the 
two words appear together they are used in different ways: 
jl*Dtl rl*h-l 1: 17 
11*D01 ll*ýrll 2*. 12 
(PI. ) ll*ývl P*ponl 7: 25 
(sing. ) 21*hl ... 11*DO 10: 13 
The question concerning the proverb in 1: 15 arises again in v. 18: in v. IS the crooked- 
ness and the lack may be part of the situation that God has given (see 1: 13 and 7: 13), or they 
may refer to people or to human activities; 901" in v. 18 may be rendered 'that which increases' 
or '(s)he who increases'80, and in the latter case '(s)he' could indicate the person whose 
knowledge (and, by implication, wisdom) increases (as in 1: 16; 2: 15, '1111'9 IN "M "rinDn -, Mý), 
or God who gives wisdom and knowledge (as in 2: 26,3711 , 1=11 1112 T13* . 110V 01Xý). 
In 2: 1 the plene spelling of the suffixes in the clause o1rintV. 1 oID03H X3-, 1* should be 
noted because it occurs nowhere else in the book. Indeed, this is the only use of the second 
76But see GesK (861); Schoors (1992: 66-7). 
77r, ly., (1: 14; 2: 11,17,26; 4: 4,6; 6: 9); 11*30/t (1: 17; 2: 3,12,13; 7: 25; 10: 1,13); 21*h. 1 (10: 13); rI*D%f 
(10: 18); 311TIV (11: 10); 311151 (11: 9,10). Schoors (1992: 65) says of these, 
The biblical attestation of all of these words are restricted to Qoh, except for rIT159, which is found in Ps 
110,3, where the reading is uncertain. 781sa 44: 25 may provide a precedent: 
551,711 131=171 MITI MnX IM 
5Ztl MIY-11 IInM IMM 212t 
This verse is notable for its use of 55,1, an and 5: tl. 
79Gen 31: 28; 1 Sam 13: 13; 26: 21; 2 Sam 15: 31; 24: 10; Isa 44: 25; Jer 4: 22; 5: 21; 1 Chr 21: 8; 2 Chr 16: 9. 
801t is probably a hiphil imperfect. Cf, e. g., Barton (1912: 88) and Whitley (1979: 17). Note, however, that the 
LXX renders the first as a participle and the second as an imperfect, while the Peshitta renders both by the aphel 
participle and the Vulgate uses present indicative for both. 
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person (aside from imperatives) up to 4: 17, and even then the words, are, in effect, addressed 
to the author him- or herself. Why are these forms used here? Is it for emphasis, or is it to 
distinguish them from genuine second person address later in the book - or is it to raise ques- 
tions in the reader's mind? One consequence is ý ambiguity over which root MDUIX derives 
from. It is usually taken, along with most of the versions, to be the piel first person imperfect 
of the verb N03, 'test, try', with the plene second person pronominal suffix. But it could also 
be the piel cohortative from the more common verb 10a, 'pour out, 81, a reading underlying 
the Vulg. rendering of this verse. Ilere may be some relevance in the fact that this latter verb 
is most commonly used in the context of libations made to gods or idols (remembering that 
elsewhere in the Hebrew Bible always refers to idols), implying that Qohelet went to all 
lengths in his examination of pleasure. However, this reading has the difficulty that no object 
is supplied for the verb. Moreover, a similar, but contrasting expression occurs in 7: 23: 
2: 1 
"Plinx 7: 23 
This is the only other occurrence of the root '103 in Qohelet. 
The next phrase might be rendered 'see good' or 'look into good'. What exactly it 
conveys in the context is difficult to determine. Many commentators (and RSV, NEB and 
REB) translate it as something like 'enjoy yourself'82, but, as Ogden (1987: 39) points out, 'we 
must admit that this is a rather loose translation. ' 9: 9 provides some support for this render- 
ing, however, as 13"'111 o'INI there may mean 'enjoy life'. Moreover, 'Wl can bear the sense of 
'experience', and *nyl IT MR1 in 2: 24; 3: 13 and 5: 17 may well mean 'experience pleasure 
in his work' which would further support such a translation, as might '. Ix'l Xý oillm in 6: 6, 
jhri ýxi wix wpn-ýx xýn rin xý -. 11TI U-InYD U-13n 9ýX -Iln *XI. 7: 14 provides the best 
parallel to ZT3 'Wi, because there also we find 1102 (the only other occurrence in Qohelet) 
preceded by an imperative verb where the sense may well be 'be joyful': ITI '. rm 'MIT U111. 
The verb =11 in 7: 3 may also mean 'be joyful', : 1ý : 10", V13D Y12-11. D pfflon Dyn 210, and 
similarly IWO, in 11: 9,111TIVIZ InIl 13ý 11011, both these notably referring as here to the 
'heart' being joyful. 9: 7 also offers a parallel, noteworthy because it too commences with the 
81AIthough the verb 103 is more common, M03 is found only in the piel, while 103 occurs only once in the piel in 
1 Chr 11: 18. 
82See, e. g., Gordis (1968: 148) and Fox (1989: 177) - although the latter offers the literal translation (1989: 179), 
'And see [imperative] goodP. 
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imperative 'goV (but without the final he), uses nnntvi, and refers to the heart as being joyful: 
131, -Ilt2-1ý2 "Invil Jnrlý '111? ntll 
ýZX Jý. However, when M"I is followed by -. 1 - which it is 
not in 2: 24; 3: 13 or 5: 17 where -1 follows IIU rather than preceding it, or in 9: 9 - it usually 
means 'see in', 'look at' or 'look into, 83. The other five times -2 s'IXI appears in Qohelet 
(3: 22; 5: 7; 7: 15; 11: 4; 12: 3) accord with this usage. 
. 11V and the feminine 1210 sometimes indicate wealth or prosperity, as they probably 
do in 4: 8; 5: 10; 6: 3, and this offers another possibility for translation, 'look into wealth! '. 
Such a translation would also make good sense in 2: 24; 3: 13 and 5: 17: 
*nyi wo Vn3-nxrix-im nrivii ý=, V wixi mv-1, M 2: 24 
There is nothing good in the person who eats and drinks and sees prosperity in his/her work 
*-OY-522 z1v -ITIVI 5: xv a-Ix, 1-5D C311 3: 13 
and also everyone might eat and drink and see prosperity in his/her work 
M310 IIIXIýI MIIVýINý 210 113MINIMI-NM M11 5: 17 
Behold what I have seen to be good and fitting is to eat and drink and see prosperity in all one's work 
This gives a decidedly more materialistic slant to these verses. But whether or not this reading 
is followed, there seems to be something of a contrast between the way . 111n MKI is used here 
and in 2: 3, VInvin nnn ltýy'l 'I7jX trimn lný : IIU -iy. 
The phrase "ItM-31N 1113 JlVný is difficult: Fox (1989: 179) says it 'has no parallel and 
is an interpretative crux, 84. The root 17in is not a particularly common one, occurring thirty- 
seven times elsewhere in the Hebrew Bible. Its usual meaning is 'to draw' or 'to drag', but 
neither of these makes much sense here. RSV, NIV and REB render the word here as 'cheer', 
but although this fits the context well, there is no good biblical or post-biblical evidence for 
the translation. The same applies to the similar translation 'stimulate' which NEB and a num- 
ber of commentators adopt85. Among other commentators 'sustain' finds more favourS6 
because it has biblical parallels in Jer 31: 2 and Ps 36: 11. However, it makes little sense in 
this verse. Perhaps Fox's translation 'ply' (1989: 179) is the best attempt to apply the normal 
sense of the word to the context, but it should be acknowledged that the precise sense of the 
verb alludes us. Of course, there is no way to know for certain if this is because the author 
deliberately chose a difficult word, or if the sense that it was used with has now been lost. 
83See, e. g., Gen 21: 16; 34: 1; 44: 34. 
84Coff6 (1954: 417) emends 1112 to ITT, reads "'IVI as a euphemism, and sees here 'a reference to epispasm in 
Koheleth. ' 
85E. g., Barton (1968: 79); cf Eaton (1983: 65). 
86E. g., Crenshaw (1988: 77); Whitley (1979: 19). 
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MXII 1,13 '12ý1 intrudes in 2: 3 and should perhaps be read as a parenthesis". None- 
theless it serves to bring together the two incongruous statements that the author was guided by 
wisdom but grasped at folly. 
Following our comments about verbs never occurring twice in the same form in this 
passage, we might also point out that similar sentiments are never expressed twice in an identi- 
cal way. Thus, the phrase t*M'11.1 ýM*ItYl-ý37 in 1: 12 is reduced to MýVTTI-ýY in v. 16. 'Me 
opening words of 1: 13,12ý-JIX 'IT11, are replaced by 13ý *MMI in v. 17. The search in 1: 13 
is expressed '111*1 vjrrý zý-rix nnai, but in 2: 3 this is reduced to simply '12ý2 Win To 
emphasise the role of wisdom, 1: 13 adds just the word oinnnn, but in 2: 3 this is expanded to 
OIDDrIl X13 11ý1, and 1: 17 states these sentiments thus, ilnnri JIY* 12ý ', 1311XI. Reference to 
the deeds that are done under heaven/under the sun takes three different forms: 
ErnV. -I jlrirl -1"3 Ivx -ýD 1: 13 
onmi l1rill IVY3 -0 ITV37n-ýM 1: 14 
t3lnVjo-l llrirl lt3P 'IVM 22 
"ITH'i in 1: 14 is replaced by olml 11ý1 in v. 16, which in turn is replaced by *, lx'lx in 2: 3. The 
phrase ýIjl ý. Xl appears in 1: 14, but ýZsl HIM-01 is used in 2: 1, and rill 1117'11 in 1: 14 
becomes rill 71"37'1 HIM 17-131V in v. 17. In 1: 16 111"IT7 occurs, but 'lax "ITInx is used in 2: 1, 
and "MMM in 2: 2. Mnnri "movil n*11,71 in the first half of 1: 16 may express similar senti- 
ments to InDri #121M MKI '11ý1 in the second half. In 1: 17 the phrase 31*DtM ln*ývi Ily-n 
occurs, but in 2: 3 we find rl*= MR51. And Mrintl -Inuax N3-,, ID5 in 2: 1 may express the 
same sentiments as the expression which follows it, I= U'll. In addition each occurrence of 
'125 is in some way different: 
1: 13 11ý-Px (+ perfect verb) 
1: 16 13ý-ny nx (+ perfect verb) 
1: 16 '3ý1 (+ perfect verb) 
1: 17 , 25 (+ imperfect verb) 
2: 1 )151 nN (+ perfect verb) 
2: 3 , 152 (+ perfect verb) 
2: 3 1351 (+ participle) 
And there is also an alternation between 'IVM and -V: 
87As many commentators suggest, e. g., Crenshaw (1988: 78); Fox (1989: 180); Gordis (1968: 216). Cf Schoors 
(1992: 207). 
225 
1: 13 
1: 14 
1: 16 
1: 17 
2: 3 'l7jX (x2) 
When it is recalled that most of the verses in this section also have close, but different, 
counterparts later in the book, it is clear that not only are the themes introduced here impor- 
tant, but so also are the small differences between similar words, phrases and verses. Perhaps 
this symbolises the breadth of the author's examination of life - (s)he not only explores various i 
different aspects of life, but also inspects a number of variations of these. It also draws atten- 
tion to the few words that are repeated in identical form, most notably 'IN (1: 12,16,16; 2: 1), 
, Mri (1: 16,16,17,18) and'. Innlin (1: 13; 2: 3). 
1: 12-2: 3 serves effectively as an introduction to Qohelet. Not only are a number of 
key themes introduced in this passage, but the reader also encounters a number of character- 
istic features of the book which contribute to its ambiguity: words which may be interpreted in 
quite different ways, including those which could derive from one of a number of different 
roots; words and phrases which occur several times in slightly forms; grammatical anomalies; 
unusual use of prepositions; verses whose connection with what precedes and follows is 
unclear; pauses which seem to hinder rather than assist interpretation; words which appear to 
be misspelt; clauses which seem to intrude; and use of both "Mix and -7j. 
Again, the ambiguity of the passage operates on different levels. Firstly, there are a 
number of words and phrases whose precise meaning is unclear. In this case the overall sense 
of the passage is little affected. Secondly, the author already displays an ambivalent attitude 
towards both wisdom (and knowledge) and pleasure. This is very important in light of the 
major role they play later in the book, and gives the reader no indication what attitude is being 
adopted toward them. Thirdly, while this passage leads well into 2: 4-10, and functions effec- 
tively to introduce themes developed later in the book, it is not at aH clear how it relates to 
1: 1-3,4-11. 
8.1.3 2: 4-10 
The overall sense of 2: 4-10 is quite clear - it is a catalogue of the great works 
undertaken by Qohelet. It uses highly exaggerated language to emphasise the huge abundance 
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of possessions (s)he acquired. The purpose seems to be, following on from 2: 1-3, to illustrate 
the ultimate that can be achieved in the pursuit of pleasure. 
One of the most significant ambiguities in the passage concerns the meaning of the verb 
, IVY. As we noted above, in vv. 5,6 '9211tý37 is used for creative activity similar to '111132 and 
"IlYM, but in v. 8 it is more like 111311? and '92103D, and describes acquisition. The former is 
considerably more positive, and these different senses of the verb are important when it is used 
so often throughout the book - both of human and divine activity. These verbs also illustrate 
the propensity of the author to use different words to indicate the same thing, and the same 
word to mean different things. This is an important aspect of the ambiguity of Qohelet. 
There are some further points of ambiguity or anomaly which should be noted. The 
first point to note is the zaqeph above "ý in v. 5. There seems to be no good reason why it is 
used here, and is not used in this way elsewhere in these verses - particularly in v. 6 and the 
second half of v. 8 which otherwise follow a very similar pattern88. However, the punctuation 
and the verse divisions hinder rather than aid discernment of structure in this passage: the 
separation of vv. 5,6 into two verses while two items in the list are combined in v. 8 provides a 
good example of this. 
The pronominal ending on M. -In is masculine while the noun it represents, PID"13, is 
feminine. Considering the importance of masculine and feminine plural endings in these 
verses, it may be that the masculine form is used to balance 13. '11 in v. S. However, it should 
be noted that the feminine third person plural suffix is not used at all in Qohelet, while in 
2: 6,10; 10: 19; 11: 8; 12: 1a masculine form is used with a feminine noun. 
The problem with v. 7 is working out how the verse should be divided. If we follow 
the pauses marked in the MT, the phrase "ý ol"n Irl-1321 is a clause which is independent of 
the preceding words, but there are two anomalies in this phrase as it stands. Firstly, the usual 
word order is reversed so that the object precedes the verb, which often indicates that particu- 
lar importance is placed on the object - but there is no apparent reason why the object in this 
881be zaqephs above * in v. 7c and v. 9a are different because on both occasions they are followed by the com- 
parative mem. 
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clause, should be emphasised. Secondly, the plural li'12-132 takes a singular verb". 
Together these two anomalies draw attention to this seemingly unimportant clause. 
An alternative might be to ignore the zaqephs and the athnah in the MT, and regard 
M"i'l as the first word of the next clause where it would tie in with the singular "111773. This 
would give us three clauses which follow a similar pattern to the rest of the list: 
irm-mi mmil tr7my 
t*vrl'. l nn I,. -IV ýnn nn-In 
Moreover, these phrases would make better sense than the awkward ones suggested by the 
pauses - and the only word which is out of normal grammatical order and which disrupts the 
pattern of the list is 7,12'In, which is highly appropriate in this passage which focuses so much 
on increase. Two counter-arguments might be offered to this division: (1) 1111-ý22 as normally 
understood (i. e., 'slaves born in the household') seems an inappropriate object for and 
(2) the singular 'Wil occurs elsewhere in Qohelet (as, for example, in 2: 9) where a plural 
would be expected. Nonetheless, this division provides a more satisfactory structure, it makes 
more sense grammatically, and it gives a more coherent line of argument through the passage. 
, 1117n has also occasioned some debate amongst commentators90 because as pointed it 
reads 'cattle' which seems redundant in the context, while repointing to read 'purchase' or 
4possession' fits the context well and ties in with the opening verb. However, the words 11311M, 
'111XI and 7XX do occur together elsewhere9l, and there may be a deliberate play here on two 
different words from the same root, MID. 
The expression 111'7VI M77j, at the end of v. 8 is somewhat enigmatic. The words occur 
nowhere else in the Hebrew Bible and do not have exact equivalents elsewhere. The meanings 
ascribed to them range through male and female cupbearers, hot and cold water taps, heaps, 
sedan-chairs, musical instruments, concubines, demons and females! 92 BDB (p. 994) suggests 
that they should possibly be read as 2111tVI ollt, 'princess and princesses'. However, they may 
derive from the same root as the word IV, meaning 'female breast'. We might note that '70 
891t could be an example of what Gesenius (145u) describes as 'a case where the singular dependent genitive has 
attracted the verb to its number. ' This is put more simply by Crenshaw (1988: 80) when he says, 'The singular 
verb (hayah) has probably resulted from its attraction to the nearer personal pronoun (h) or the word for house 
&yit). ' However, it is plural in 3 mss., LXX, Syr, and Tg. 
90See, e. g., Barton (1912: 90). 
91E. g., Gen 26: 14; 47: 17; 2 Chr 32: 29. 
92For more details see Barton (1912: 9 1). 
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occurs in Cant 7: 4, and may be one of the t3mayn described in 7: 7. Discoveries at Amarna 
and Ugarit also indicate that a similar word to '. 1"10 existed elsewhere in the region, and bore 
the meaning 'woman' or 'concubine'93. In view of these considerations of P117ji 11,10, and 
their connection with 111133711, it is probable that the last part of this verse refers to sexual 
delights associated with the female body - perhaps we cannot, without further evidence, be 
more exact than that. It may be that 211"77il 1*7V was current slang, possibly even an express- 
ion too crude to find its way into 'normal' religious literature. It would thus serve as a 
suitable conclusion to the list of increasingly hedonistic activities. It may also have been 
chosen partly because of its similarity in sound and particularly appearance to 2111M EVIV ear- 
lier in the verse. 
12101,711 in v. 9 is ambiguous because it is not clear what has been increased. The verb 
is hiphil, suggesting that the author caused something to increase, but no object is supplied. It 
may be that (s)he increased possessions, implied from the preceding verses; it may be that 
(s)he caused him- or herself to increase, perhaps increasing greatness; or it may be that his/her 
wisdom increased, as in 1: 16. The singular verb 'n"n implies that the subject of this verb, and 
perhaps also the object of '921DUrn, is singular - which could be wealth or wisdom - or it may 
be that the verb is misleading, the next clause meaning 'more than those who were before me 
in Jerusalem. ' Exactly the same problem arose in relation to 1: 16, but the similarities and dif- 
ferences between the two verses serve only to confuse the issue further: 
t*vrr-ýy ný mri-nvm-ýD ýy rinnn nipoini pý-mn 1: 16 
I*V-11, -I nný nrl -V ý3 -n 'rimul. -Il ]*-ill 2: 9 
V. 10 constitutes the conclusion to this passage, and the use twice of words from the 
root rintV may suggest that it is also a response to the 'test of pleasure' initiated in 2: 1,2. Par- 
ticularly, it may be the, or an, answer to the question in 2: 2, 'MVY ni-rin nnnt7ý 
Moreover, the use twice of the expression 'Iýny-ýDn may indicate that the verse provides an 
answer to the question, Vj='I linrl ýnyVj fty-ý= WIXý 11"Irl"nin, in 4: 3. The com- 
prehensiveness of the conclusion is emphasised by the use four times of ýz - the most often it 
occurs in any verse in Qohelet. However, it is not at all clear just what that conclusion is. 
That Qohelet denied himself no pleasure is obvious, and emphasised by repetition, but what it 
93See, e. g., V; Mtley (197W. 22). 
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achieved is less clear. The first difficulty concerns the word hY: what does it mean in this 
context? Fox (1989: 181) argues that both occurrences are ambiguous, saying that hy here 
'may refer to the immediate source of pleasure, i. e., Qohelet's wealth, or to the farther 
source, i. e., his toil, ' and Crenshaw (1988: 82) observes that 'Qohelet's fondness for wrench- 
ing more than one meaning out of a word appears to be operative in 2: 10. ' 
More important are the implications of the final clause, 
meaning 'portion, share', occurs eight times in Qohelet (2: 10,21; 3: 22; 5: 17,18; 9: 6,9; 11: 2), 
but what function it serves is not clear: is it a positive term signifying the good things God 
grants during life 'under the sun'; or is it a neutral term describing what one eams by the work 
or deeds (s)he does; or is it a negative term describing the limitations under which people must 
live their lives? Five of the eight occurrences of this word involve 'work', ýny (2: 10,21; 
5: 17J8; 9: 9), and another two involve 'deeds', Mtvy (3: 22; 9: 6)94. Of these, three describe 
ritt in one's work/deeds (2: 10; 3: 22; 5: 18). Another three describe what is given by God 
(5: 17,18; 9: 9). Three times '17ýil describes what happens vinvin rinrl, and rnxoi-ýY ... 17ýn in 
11: 2 may be synonymous. From these we may conclude that 711ýn is in some way related to a 
person's work or deeds, it may involve pleasure, it is given by God, and it is related to life 
V='I 17111. This last statement finds its strongest support in 9: 6 which says of those who have 
died that Ontm nnn nt7ya--iVx ý= t*iyý -jiy 17ýn. 
Nonetheless, in 2: 10 17ýrl could be either negative or positive: the final clause could be 
interpreted 'and this was all I got from all my work/wealth', or 'and I got great pleasure from 
all my work/wealth'95. Thus, while it is clear that 2: 4-10 catalogues Qohelet's deeds, the 
94The eighth, 11: 2, appears to be a proverbial saying and is rather different to the other occurrences. 
9513efore leaving this section, it is worth considering how closely it might describe Solomon's situation. The 
most we can say with confidence is, as Loader (1986: 28) puts it, 
He paints his life of pleasure in colors that fit a typical king of the ancient East and that, in accordance 
with the tradition of Solomon's wisdom (I Kings 3) and the heading of 1: 1, reinforce the image of 
"Solomon the Preacher". 
Loader proceeds thus with a comparison of these verses with the biblical account of Solomon's wealth: 
His building projects may be compared with the report of Solomon's activities in I Kings 9: 10,15,17ff. 
The reference to vineyards, gardens, and parks planted with fruit trees agrees with what we read in I 
Chronicles 27: 27-28 concerning the crown possessions of his father David and with the mention of a 
royal garden in 2 Kings 25: 4. Such specially constructed gardens could be watered only with the aid of 
conduits, to which Nehemiah 3: 15-16 refers. The reference to his great herds and flocks again agrees 
with a similar statement about his father's property (1 Chron. 27: 29ff). Male and female slaves are men- 
tioned in the same breath as herds and flocks because they were simply considered their master's prop- 
erty. Solomon used them for forced labor (I Kings 9: 15-22) and at his court (I Kings 10: 14ff); indeed 
Solomon could claim to have gathered together the riches of kings and provinces (I Kings 10: 23-25). 
Counted among Solomon's personnel were singers, though they served in the temple (2 Chron. 5: 13); in 
a later report, which comes down from the Assyrian king Sennacherib, we read of male and female 
musicians who were connected with the royal court of Jerusalem. Finally, we learn of the harem, a typi- 
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response to this in v. 10 is somewhat indeterminate, and leaves the reader to work out whether 
it is a positive or negative evaluation. 
8.1.4 2: 11-19 
2: 11-19 picks up the theme of wisdom from 1: 12-2: 3 by comparing wisdom with folly. 
However, the examination of wisdom and madness and folly is expressed slightly differently in 
1: 17 and 2: 12: 
rl*Dt7l rl*h-l ny-n nnzri ily* -, zý liallml 1: 17 
n*=1 ll*h-n -Imn 111H* nx Irl"aM 2: 12 
The comparison between wisdom/the wise person and folly/the fool is drawn seven times in 
this passage, but here too the words used are slightly different each time: 
n*hrn rinn v. 12 
-I? n rlnný v. 13 t= ri 11 v. 14 ýIowll V. 15 
ýIowl -MY Mný v. 16 ý., Dmrl -t337 13. nrili v. 16 ýzo ... Unnil V. 19 
The middle one of these reverses the order in which the words appear, otherwise wisdom is 
always first. The comparison starts by exploring the abstract concepts of 'wisdom' and 
'folly', but becomes more concrete as it procedes to compare 'the wise person' and 'the fool'. 
At the centre it becomes personal as the author's own wisdom is the issue. Up to the centre of 
the passage the difference between wisdom and folly is noted, the preposition -In being one 
indicator of this, but in the second half it is the similarities which are explored, as the repeated 
use of -DY signifies. 
An intriguing question which these comparisons raise concerns the use in Qohelet of 
words from two different roots for folly, ýno and ýM. ý.: O occurs twelve (2: 3,12,13,19; 
7: 17925; 10: 1,3,3,6,13,14) or thirteen times (+ In*: t? in 1: 17? ) in total, while 
ý0: is used 
nineteen times (2: 14,15,16,16; 4: 5,13,17; 5: 2,3; 6: 8; 7: 4,5,6,9,25; 9: 17; 10: 2,12,15). From 
cal part of every Eastern court in ancient times; with it, too, Solomon gained special renown (I Kings 
11: 3). 
See also Crocker (1990: 20-3). 
96Fox (1989: 183) is one of a number of commentators who suggest that 21*D01 11*hIl is a hendiays meaning 
something like 'senseless folly'. This is a grammatical possibility, but we should note that much the same sense is 
achieved in 7: 25 by the expression ri*hi ji*xrn - that is, without the waw between the two words, and TI*hl 
acting as an adjective modifying 1115non. 
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this point in the book until ch. 10 it is ýUn that predominates, while in ch. 10 ýDo is more fre- 
quent97. Neither appears in the last two chapters. 
ý= is the more common root in the Hebrew Bible, but this is due to nearly fifty occur- 
rences in Prov. It is used elsewhere only in three psaIMS98'and Qohelet. Of these, Ps 49: 11 is 
particularly pertinent because the sentiments expressed there are identical to those in 2: 14b- 
16,18-19 in this passage: 1*71 MI*lnxý lwyi r7ix,, nyn ýIon 7n,, viv, trnnrl MKII 1099. By 
contrast, ýDD occurs ten times outside Qohelet, none of which is in the wisdom literature100. 
A close examination of the contexts in which it is found outside Qohelet reveals that they 
involve moral or religious wrongdoinglOl, while study of the use of ýDn shows that it does not 
of itself bear this sense102, though in some passages it is linked to wrongdoing103. However, 
this distinction cannot be maintained for the use of the two roots in Qohelet where there seems 
to be no difference whatsoever in the way they are used. In the vast majority of cases there is 
no suggestion of an evil aspect to the 'folly' mentioned - it is simply used as the antithesis of 
j1=11. A good example is the use of ýDu, which elsewhere appears to bear overtones of evil, 
in 2: 3, Ity, 'lVjX 0'7M', l 13: 15 mu ill-IN 7XIM-17M '737 ; l*: 02 ViMh However, both roots, 
50D 
and 5DO, are used on occasion in contexts where wrongdoing is implied: for example, ýDn is 
used with 71 in 4: 17, Y-1 MV0 13"Y"ll, CTIN ID nMT 0151on', l 1111n YnV5 . 111171, and 
ý: D in 
10: 5-6, DIZ'l ww"Inn 5. non 7m ... 1111MI My'l V1. But in neither case 
is 'folly' itself described 
as evil or even bad. In 7: 25 the two roots occur together (the only verse in the book where 
they do), and the nuance which we discerned elsewhere in the Hebrew Bible seems'to be 
reversed with ýDD being linked to YV-1, and ll*Zoil to 1115h'l. 
97Neither 500 nor 520 occurs in chs. 3,8; 500 appears three times in ch. 4, twice in ch. 5, once in ch. 6, five times 
in ch. 7 and once in ch. 9, while in these chapters 5M) is used only twice in ch. 7. In ch. 10 ý20 occurs six times 
compared to three occurrences of 50D. 
98Pss 49: 11; 92: 7; 94: 8.510Z also appears in Isa 13: 10; Amos 5: 8; Job 9: 9; 38: 31 in relation to constellations 
of stars. It is not clear if there is any connection with the root which we are considering. 
"Because of the similarity in the sentiments of this verse in particular and the psalm in general with Qohelet, 
dependence one way or the other has been suggested. The interpretation of v. 16 (v. 15 in English) is crucial, and 
has a bearing also on Qohelet, M50 41211p, ýZ 'Ift: WIM" 0". 15H-JR. 
10OGen 31: 28; 1 Sam 13: 13; 26: 21; 2 Sam 15: 31; 24: 10; Jer 4: 22; 5: 21; 1 Chr 21: 8; 2 Chr 16: 9 and possibly Isa 
44: 25 (50t). 
10lWith the possible exception of 2 Sam 15: 31. Isa 44: 25 is also different, which may fuel the argument that 
5ztv is not to be identified with 5ZID. In this passage it is the Lord who causes 5zta which should probably not, 
therefore, be equated with moral or religious wrongdoing. In 2 Sam 15: 31 David implores the Lord to make 
Ahithophel's counsel 530 which does not necessarily exclude the above sense of the word. 102See in particular Prov 17: 16. Other clear examples are Prov 14: 16 and 17: 10. 103See, e. g., Prov 10: 23; 13: 19. 
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This passage shares with 1: 12-2: 3 the tendency to express the same thing or similar 
sentiments in different ways. Thus instead of "T' ItMj 'ItYn-ýD2 as in v. 11,6110Y310 1, IVYD11 is 
used in v. 17. MtO 12*nYO ý=l in v. 11 changes to ýtY '13HO in v. 18, and 
"J*nYV "ýW-ýD2 in v. 19. It is worth noting that similar but different phrases also occur in 
v. 20 and v. 22: 
vinvol Prill ... 'nitV0 , nýny -7j ýny -31 V. 
II 
vnvlli Ilmll ýny -, Ixvi -ýn -]IN V. 18 
104VnV, -l nnrl -qjjn. 3n7jj vbny -V -50 -2 V. 19 
nvoi min -,. n5ny -V 5nyn -5. D v. 20 vnvli Prirl 5n37 mi. -I t 15? 3y -5n -2 V. 22 
Tbree different, but effectively synonymous phrases occur in vv. 14,15,16: 
t*3-JIM ol'1171 WIN il'l'l2nV V. 14 
'13-11? 1 IM-01 ýIDXI ollj= V. 15 ýIOXI D371=171 311W V. 16 
These are important statements, and dramatic tension is created because it is only in the third 
of them that the 'one fate' is specifically described as death. Finally, the sentiments of the 
first part of v. 16, ChIO 133ný Inm JIX, are reiterated in the second part the verse, 
MZOa MIRM. -I ITIM-1 -IMD7jI. 
'13H '111"IDI is used at the beginning of vv. 11,12, otherwise the verbs which are repeated 
also take different forms: PIN'* (v. 12) and '13H '12119"11 (v. 13); "PYT11 (v. 14) and Y"711 (v. 19); 
1-1ý2 V "ITIM (v. 15) and '1.1ý1 1311.111 (v. 15); 111MItYl (v. 17) and 13m mm3M (v. 18); on, 71 
(v. 14) and '91TIV) (v. 15). We might also note, in addition to the observations above, that the 
verb MV37 occurs in the forms IV370 (v. 11), mtyyý (v. i i), viiVy (v. 12) and 'nVY10 (v. 17). 
Again this raises the question why these differences occur, and serves to highlight 
words and phrases that are repeated in exactly the same form, notably '13M (vv. 11,12,13,14, 
15,15,15,18), Unri, 'l (vv. 14,16,19) and ýIOXI (vv. 15,16,17), and rill 111y"11 ý: ', l ýD. l 
(vv. 11,17), ý1'1 M-M (vv. 15,19) and týnMl PrM (vv. 11,17,18,19). 
In terms of the ambiguity of this passage, v. 12 is particularly difficult: the second half 
of the verse has been described by the commentators as 'difficult of interpretation'105, 
104Gordis (1968: 223; cf Barton, 1912: 95; Crenshaw, 1988: 88) comments that "J=nVI IrItMYV is a hendiadys 
= "I toiled wisely"'. This seems to be a possible reading and gives a better rendering in English. However, the 
sense of the verse is little affected. 105Barton (1912: 82). 
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tunclear'106,6perplex[ingl'107, 'an ancient cna interpretum'109, and Fox (1989: 183) goes so 
far as to say that 'Qoh. 2: 12b makes no sense as it stands. ' The second half starts with the 
word "D, which may suggest that an explanation is to be offered for the first half. But this 
does not appear to happen. In fact, the latter part of the verse seems totally irrelevant to the 
former and interrupts a train of thought which is clearly continued in v. 13. It may be for this 
reason that GNB transposes the clause to the end of v. 11, while NEB and REB move it to the 
end of v. 18. An alternative which Fox suggests (1989: 183) is that 'there may ... be an 
alternating structure here: 12b explaining 11,13 explaining 12a. ' 
Besides its seeming irrelevance to its immediate context, there are two other difficulties 
in this part of the verse - one at the beginning and one at the end. The first concerns the 
words MIMI Mn - there is no verb so it is not clear how these words relate to the rest of the 
verse. As they stand they could be rendered 'What is the man who comes after the king? '. 
But some commentators109 (and RSV, NIV and REB) would agree with Crenshaw (1988: 83) 
when he argues that, 'In context, meh-haadam seems to require a form of the verb 'asah, 
probably yaaseh'110. He goes on to explain, 
The verb may have dropped out of the Hebrew text by homoioteleuton, the scribe's eye having jumped 
from the he in meh to the final he of ya'aseh. Or (less likely), ya'aseh may have been suppressed by the 
similar verb at the end of the verse. 
In this case the clause would be better rendered, 'What can the man do who comes after the 
king? '. 
The translation of the final word in the verse, 1,11VY has a bearing on this matter. It 
appears to be the third person perfect plural with the third person singular ending, which 
would give something like 'they made him' or 'they made/did it'. It might also be read as a 
passive with the sense, 'that which has been done'111. Reading the verse as it stands, we 
might then translate, 'What is the man who comes after the king? What they have already 
made him. ' Alternatively we might either read the verb 71t737 back from the end of the verse, 
or assume it has dropped out, and render the verse, 'What can the man do who comes after the 
106Crenshaw (1988: 83). 
10713aton (1983: 68). 
108Gordis (1968: 219). 
109E. g., Barton (1912: 92-3); Whitley (1979: 234). 
11 OThis is suggested also in BHS. 
II IA number of manuscripts read IntV37, 'he made/did it', or possibly 'he made him'. LXX, Syr. and Vulg. also 
have the singular. 
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king? What has already been done. ' This would tie in reasonably well with v. II because it 
would indicate that no-one who came after the king (presumably Qohelet) could do more than 
he had done, and that had brought no 11111". It would also reflect the sentiments of 1: 9-10. 
However, this second half of v. 12 does not read easily, and the awkwardness may be part of 
its design, rather than due to scribal error. 
We have already noted that death is not specifically mentioned until the end of v. 16. 
Instead the word M117n is used. Elsewhere in the Hebrew Bible the root 1117 bears the mean- 
ing 'encounter, meet, befall'112. It is used in the sense of 'encounter' five times to describe a 
meeting with God113 and once of an unfortunate encounter with an eneMy114. Of things that 
'happen to' or 'befall' a person, on six occasions it describes bad occurrences115 and four 
times good ones116. Twice nnp refers to things that God will cause to happen in the future117 9 
and twice more the word represents 'the good things that God brings about' - once 
requested118 and once granted119. The word 111M occurs only three times outside Qohelet, in 
I Sam 6: 9; 20: 26 and Ruth 2: 3. In each case the emphasis is quite clearly and specifically on 
an unintentional happening. In Ruth it is her intention that is emphatically denied by the 
phrase M11M '11711. In v. 20 Yahweh is thanked for this 'chance' happening, and it may be 
implied that it was in fact part of Yahweh's purpose120. But in 1 Sam 6 it is Yahweh's inten- 
tion that is denied by the use of this word. It is used in a passage where the Philistines are 
trying to determine whether the affliction which had befallen them came from Yahweh or was 
the result of M117n. It is clearly shown to be from Yahweh in a passage where he is depicted 
as being very much in control of events121. In I Sam 20: 26 King Saul puts David's absence at 
the dinner table down to 1117n, rather than any intention on David's part - although again the 
verse is embedded in a passage full of subtle indicators that Yahweh is controlling events. In 
112A second root is used only in the piel, meaning 'lay the beams of, ftimish with beams' (cf BDB p. 900). 
113Exod 3: 18; Num 13: 3,4,15,16. 
114Deut 25: 18. 
115Gen 42: 29; 44: 29; Deut 23: 11; 1 Sam 28: 10; Esth 4: 7; 6: 13. 
11 6Num 11: 23; 35: 11; 2 Sam 1: 6; Ruth 2: 3. 
11 71sa 41: 22; Dan 10: 14. 
11 8Gen 24: 12. 
119Gen 27: 20. In Leviticus ch. 26 a form of the root is found which appears nowhere else, 1"117 
(w. 21,23,24,27,28,40,41). It seems to mean 'contrary to' or 'in opposition to', and it is unclear how it relates to 
the other occurrences of this root - if indeed it is the same root. 120See in particular Ruth 1: 6,9,20,21; 2: 4,12,20; 3: 10; 4: 11-14,17-22. 
121 See in particular 1 Sam 5: 6,9,11. 
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fact, that this event is not a 'chance' happening is specifically stated four verses earlier where 
David is told, min', jriýV )n 1ý. 
This study of the root would support the translation of the verb as 'encounter, 
meet, befall', and suggest that the noun refers to things which happen without any intention 
behind them. As Eaton (1983: 69-70) points out, 'none of these carries any arbitrary, fatalistic 
overtones. ' However, opinion is divided concerning the use of M"I'lp in Qohelet. Crenshaw 
(1988: 84), on the one hand, regards it as having 'an ominous nuance everywhere in 
Ecclesiastes, ' although he concedes that it is 'neutral outside the book of Ecclesiastes. ' On the 
other hand, Whybray (1989a: 58) maintains that 'in Qoheleth's thought' 11111M 'does not signify 
an impersonal or malignant force, but is a "neutral" term signifying simply what happens. ' In 
fact, 11112 appears to be another root which in its general usage is a neutral term, and is open to 
different interpretation in Qohelet. It becomes clear in v. 16 that 11112n in this passage refers to 
death - the one 'happening' which all people can be certain of, however wise or foolish they 
ai-c. Indeed, wherever words from the root '1"117 appear (2: 14,14; 2: 15,15; 3: 19,19,19; 
9: 2,3,11), with the possible exception of 9: 11, it is death that is alluded to. What precisely 
the implications are, and whether or not death casts a shadow over all that happens 'under the 
sun9, is one of the major issues that Qohelet addresses. 
It is worth noting that although the root Will? is used a few times to refer to death, its 
use is different each time: 
m-lir . 7rim -I-117tv 2: 14 
inEEII "IN-01 TO= n2LMD 2: 15 
ITMI '132 3: 19 
1 IM6,1111 
t3-. * 
Illm 11"112M D'ý 9: 2 
7D7 InX 9: 3 
YIDI Y137 9: 11? 
The question, '11111 IN "IN '111=1 ilnýl, in v. 15 is ambiguous. Is Qohelet asking, 'why 
have I been excessively wise? ', or 'why have I been exceedingly wiseT. The same issue arises 
over the advice offered in 7: 16 (the only other occasion when the same form of '1111" occurs), 
'1211" Dnrilljl-ýMl 7112,171 112,112 where '1111" is again applied to wisdom. There is a subtle 
difference between the two translations. The first suggests that the author has been more wise 
than (s)he ought, perhaps in the hope of gaining greater advantage. The implication that fol- 
lows is that there is a limit to how much one should pursue wisdom - it is possible to be too 
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wise. The second suggests that great wisdom is ultimately futile because it does not save its 
possessor from the same fate as the fool. The implication that follows is that wisdom is 
ultimately no better than folly - any apparent advantage being wiped out by death. The second 
is considerably more negative. In either case the clause serves as a response to the statements 
concerning wisdom in 1: 13,16,17 and 2: 3,9: 
-iii*I erriý -, 2ý-nx m11121 1: 13 
. ny-ii 1? J: 2n -12-11. I. N-1 -'2ýl 1: 16 r172zrl Ily-lý mý -. iarixi 1: 17 
. I7J. Dr12 ru mýI 2: 3 
-, 9 -, Immri qm 2: 9 
It also ties in well with the first half of the proverb in 1: 18, OYD-21 'Innrl I'll 1D. 
In 2: 18 ', ýW is again ambiguous because it could indicate either 'my work' or 'my 
wealth'. There may be a deliberate play on the word's meaning (as there certainly is in the 
next section) because in the first half of the verse on a first reading 'I hated all my work' 
seems more likely than 'I hated all my wealth', but IM13XV in the second half seems more 
likely to refer to wealth than work. The word 1211'13XV itself plays on its similarity to '13XV 
three words earlier and 13H three words before that. 
Crenshaw (1988: 87) very clearly displays his inclination to read everything in Qohelet 
pessimistically when he says of v. 19, 
The rhetorical question mi yodea' (who knows) occurs ten times in the Hebrew Bible (2 Sam 12: 22; Joel 
2: 14; Jonah 3: 9; Ps 90: 11; Esth 4: 14; Prov 24: 22; Eccl 2: 19; 3: 21; 6: 12; 8: 1). In the first five texts the 
object of knowledge retains freedom to act unexpectedly. Qohelet (cf. Prov 24: 22) closes the door to 
surprise. In his hands mi yodea' expresses utter skepticism. 
It does seem that each time Y71" 'In is used in Qohelet, the answer 'no-one' is expected, but 
this need not be a sign of 'utter skepticism': it may be a comment on the limits to human 
knowledge which is an important theme in the latter half of the book, especially in those verses 
expressing human inability to know the future, all of which involve a question starting with 'In. 
It is also possible that the answer to the question, 'who knowsT is 'God knows'. We are spe- 
cifically informed in 2: 26 that God gives knowledge, and in 8: 17 that however much a wise 
person may claim to know, he cannot find out what God does, this sentiment being repeated 
also in 11: 5-6. 
We have noted a number of ambiguous words in 2: 11-19 and some differences in 
words and phrases which make precise interpretation difficult. But the most significant feature 
of the passage in terms of its ambiguity is the author's ambivalence towards wisdom and folly. 
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This is carried by a number of clauses which stand in tension with each other. In the first 
verse it is clearly stated, Vjn7j. 'i Prill JIVP 1"M (v. 11), but already in v. 13 this is called into 
question, 11*D0,1-7n 'Innný 111111 7j". However, doubt is cast on this statement in turn by the 
ambiguous question '1111, TH IN 131=1 'Iný in v. 15, and 1*1yý ý10D; 1-13Y mný ITIM I'm in 
v. 16 where there is a play on the similarity of 11111" 1"M and 1110T 71M. As a result, the question 
with which the passage ends effectively asks the reader, 'who knows whether wisdom is 
actually an advantage over follyT, and leaves the reader to draw his or her own conclusions, 
and to work out what bearing the fact of death has on the question. 
8.1.5 2: 20-26 
'111120 in v. 20 appears to serve much the same purpose as '13M "11'13D in 2: 11,12, 
which raises the now familiar question why a different word is used here. In fact, 2: 20 may 
be designed to pick up in abbreviated form the main focus of 2: 11 so as to re-apply it in this 
final section of 1: 4-2: 26: 
V, cm-1 rinn ... Tlltry5, rllmyv ý72yzl -I, vyV, tvy*-5m3 
'3M "WIDI 2: 11 
2tvil litirl yl5nyv 572Y. -I -5D ýy 'Mý-rlx tM'5 '3X '311.101 2: 20 
As Barton (1912: 95)122 points out, v. 21 contains 'a balanced rhetorical expression': 
1117j221 ny-i21 -17iDri2 *ny -vi tlix ri 
1129ri 122r1., 12 -9? jy xýd trimýI 
A contrast is drawn between -. 1 *nYV WIN in the first half of the verse, and 11-ýny Xýv tnx 
in the second half. Again the word ýny is ambiguous - was the first person's work performed 
in wisdom, knowledge and succesS123, or was his/her wealth in wisdom, knowledge and suc- 
cess, or was the wealth acquired by wisdom, knowledge and success. The sense is somewhat 
different: in the first and third the person involved works wisely, knowledgeably and success- 
fully in order to obtain material wealth; while in the second wealth is wisdom, knowledge and 
success. A related ambiguity concerns 11 in the second half of the verse. The parallelism of 
the verse suggests that 1.1 relates to JI'lVD21 1177.11 1=2. This would indicate that someone 
who did not work with wisdom, knowledge and success nonetheless was given the portion of 
122See also, e. g., Crenshaw (1988: 88). 
12311., Vn is unique to Qohelet, although the root occurs three times elsewhere (Ps 68: 7; Prov 31: 19; Esth 8: 5). 
In all the occurrences of the root, and particularly of the word ITIVD in Qoh 2: 21; 4: 4 and 5: 10, the translation 
dsuccess' is more appropriate than the common rendering 'skill'. Cf, e. g., the RSV. 
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the first person. However, in this case the pronominal suffix ought to be plural - although we 
have already observed a number of instances in Qohelet where such grammatical norms are not 
followed. Alternatively, 1: 1 might point forward to 117ýri, indicating that although the second 
person did not work for it him- or herself, nonetheless (s)he was given the first person's por- 
tion. A third option, if 15nyV refers to wealth, is to see this wealth as the thing referred to: 
although the second person did not work for the wealth (s)he nonetheless was given the first 
person's portion. Probably there is a deliberate play on both words here, so that although the 
reader should be able to grasp the general sense, (s)he has to contribute to the precise meaning 
- particularly in discerning how 'wisdom, knowledge and success' fit into the equation. 
The end of v. 21, M21 My'll 51M MT-131, adds an ironic twist because of its similar to the 
catchphrase MTI 711711511 MT-131. We noted above the alternating pattern of key phrases in 
sections B, C and B' of chs. 1,2: 
111"121137.11 ý211 ýDll 1: 14 
ý211 HIII-131 2: 1 
rin myni ýn ýDjn 2: 11 
ý211 
117-M 2: 15 
nn rily-11 ýrl ýDll 2: 17 ý11 
ill-M 2: 19 
At this point the pattern changes: 
ol. 11 71Y"Il 
ý271 M-M 2: 21 
HIM ý. Il oIT-01 2: 23 
rill MY'll ýMil M-131 2: 26 
The relationship between v. 21 and v. 26 is important because there seems to be some 
tension between the two verses. The question arises whether 1137121 #Mnz *nyv WIN in v. 21 
is to be equated with T12D5 21V MIX to whom God gives wisdom and knowledge in v. 26. If 
so, we have some difficulties in harmonising these two verses - perhaps we are not intended 
to: Whybray (1989a: 65) simply states that 'Qoheleth duly records the contradiction', while 
Ogden (1987: 49) asserts, 'neither 2.21 nor 2.26 can represent the totality of truth, but each 
may be true in given circumstances. ' Alternatively, the two may be different: perhaps the one 
who is 'good before God' is given wisdom and knowledge of a different order to the human 
(even self-centred) 'wisdom and knowledge' with which the other operates - and which, 
according to 1: 18, brings 0YO-21 and MIMM 9101"; or perhaps wisdom and knowledge sought 
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for their own ends, or for the end of acquiring wealth, is being compared to wisdom and 
knowledge accepted as God's gift124. 
The major point of ambiguity in vv. 22,23, and perhaps even v. 24, is who UUý and all 
the pronominal suffixes refer to: it could be either the first or second of the people mentioned 
in v. 21 (exactly the same problem arises in 4: 13-16; 5: 14-16; 6: 4-5). auý might also refer to 
any person, as the translation 'a man' in RSV suggests and as may be indicated by the 
participle 11,71, but 131Mý is definite while WIN twice in v. 21 and once in v. 26 is indefinite. 
The verses might follow on from v. 21 if it is the second person whose situation is described in 
the following verses: what becomes of that person in all his/her (inherited) wealth and in all 
the desires of his/her heart which is what (s)he works for? It is perhaps no wonder this person 
lives in vexation and works in pain and cannot sleep when all (s)he works for is to fulfil the 
desires of his or her heart. However, if the author is describing his/her own disillusionment 
with work and wealth, the verses also make good sense reading Mlxý either as the first person 
in v. 21, or as 'anyone' - including the reader. The indeterminacy regarding the subject of 
these verses (and elsewhere) may be intended to prompt the reader to fill in the gap - to whom 
do these words apply, might they even apply to the reader him- or herself? 
2: 24 is the first of the verses issuing the 'call to enjoyment. ' This verse starts 2112-11M, 
and three other verses contain the same words, but the prepositions following these words 
should be noted: 
*D37-1 MIV VD3-11H MIMI MPVI ýZMV MIN: 21LI-7"m 2: 24 
I'"= 21V JIUVOI llttý-IOX "D tF. 1 31U JIM 3: 12 
1"tV37M MUM lltty" IVX5 IT I'M 122 
*ny3 u*-, mini mntýi jilrivýi ýuxý tim -, z vz: v, -i rirm in07aiti-j-, m 8.15 
These are all very similar and have lead almost all commentators to postulate that a mem which 
once followed 13"In has dropped out of 2: 24, possibly by haplographyI25. Loader (1986: 31- 
2) however reads the verse as it stands in MT and argues, 
124Cf Clemens (1994: 7). 
12,517ox (1989: 188) says 'The emendation of b'din shyk-I to b'drn inshyk-1, with a comparative mem as in 3: 22, 
seems hardly disputable. ' Crenshaw (1988: 89), Eaton (1983: 75), Barton (1912: 96), Gordis (1968: 225-6), 
Whybray (1989: 63) all agree, as do NIV, NEB and RSV. There is also support from Pesh., Vulg. and some mss 
of LXX. Schoors (1992: 194) states, 'in Qoheleth's "erjoy"-formulas 15n. Va can always be interpreted in the sense 
of a beth pretH. ' 
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The final part of the poem begins with a statement that strikes some commentators as so strange that they 
want to change the Hebrew text. For the Preacher says in so many words that it is not good for a man to 
eat and drink and to afford enjoyment for all his toil. Because in another place he says practically the 
opposite (cf. 3: 12,22), the commentators think something has to be inserted at the beginning to bring the 
meaning of the sentence into line with later pronouncements. But there is not a single reason for this. 
The point here is not that the Preacher's pessimism brings him to a conclusion that makes pleasure the 
most desirable option; the point is to illustrate the incalculability of God's intervention in human life. 
This becomes plain when we look at the matter in retrospect126. 
However, there is no need to read the text in such a way that it contradicts the sentiments of 
3: 12,22. This is indicated, for example, by the translation given in the REB, 'To eat and 
drink and experience pleasure in return for his labours, this does not come from any good in a 
person: it comes from God. ' Following this line, we can trace a development in this thread of 
verses, which, typical of Qohelet, express similar but subtly different sentiments in different 
ways each time: 
2: 24 There is nothing good in the person who eats and drinks and enjoys his work -I saw that it is 
from the hand of God. 
3: 12,13 1 know that there is nothing good in them except to enjoy themselves and do good in their lives; 
also all people who eat and drink and enjoy all their work - it is the gift of God. 
3: 22 1 saw that there is nothing better than that a person enjoys his/her work, for that is his/her por- 
tion. 
8: 15 1 lauded pleasure because there is nothing good fo a person under the sun EHLeLt to eat and drink 
and enjoy oneself, and it will accompany him/her in his/her work through the days of life that God 
gives to him/her under the sun. 
'Ibis is quite in keeping with the use of language we have observed so far in Qohelet. 
The question arises here again whether the definite article in MIMI indicates a specific 
person, or anybody. It might refer to the second person in 2: 21, in which case the verse might 
be interpreted, Mere is nothing good in this person who eats and drinks and enjoys his wealth 
-I saw that these things are from the hand of God' - and, perhaps, by implication not of 
his/her own doing. *nY3 31t2 lVDI-PH MWI. -II might then reflect back to ýny Minvi 11ý illy-III 
in v. 22 if the latter is rendered, 'and in the desire of his/her heart for which (s)he works. ' 
However, elsewhere in Qohelet 13IN is often used with the article where no particular person is 
indicated, as seems to be the case, for example, in 8: 15, so the same might apply here. 
seems to be used in three different ways in vv. 24,26127. At the start of v. 24 it 
probably means 'good', or possibly 'better'. However, the second time it is used in this verse 
126Loader adds in a footnote, 'The author's translation of 2: 24 begins, "It is not good that man should eat and 
drink and giV'e himself enjoyment in his toil. "' CfSchoors(1992: 194,196-7). 
127Similarly in 3: 12,13 and 5: 17,18 which we will consider below. 
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it may indicate pleasure or wealth. It is followed by *nyl which might be translated either 
'in his/her work', or 'in his/her wealth', so together the two words mean either 'pleasure in 
his/her work', 'wealth from his/her work, or 'pleasure in his/her wealth'. The last is the 
most hedonistic. 21V in v. 26 is also ambiguous - it could indicate a person who is morally 
good, or one who pleases God. The implications of the two may be quite different. 
It is not clear why HIM ... MT-M is feminine. The only feminine noun is VD3, but it 
seems a rather unlikely antecedent because it plays so minor a role in the first half of the 
verse. Nonetheless, grammatically it makes most sense - although grammar seems to be far 
from a sure guide in Qohelet. The other occurrences of OM in Qohelet seem to imply that it is 
regarded as the seat of the desires128: 
malm "VD3-. nm nomm ý; ny nx ,; *1 4: 8 
mr-n vx ýDn lvmý norl urml 6: 2 
miltni-In yltm-mý IVD31 6: 3 
Mýnrl Mý VD3.1 oil lmmý trim-. 1 ýny-ýo 6: 7 
tM JýMn 1313137 71MIn IlU 6: 9 
It may be this aspect of human nature that is at issue here, too - is this, then, what God gives? 
V. 25 is obscure. The word ýZKI probably picks up on its use in the previous verse, but 
its meaning here may well be different. While ý: M usually refers to eating, it can also mean 
&enjoy', as it does in Qoh 5: 18; 6: 2,2, and this may be how it should be rendered in this verse. 
There is probably a play on the two meanings of the word. 
The meaning of Vin, is uncertain. It occurs only here in Qohelet and elsewhere in the 
Hebrew Bible it bears the meaning 'haste' or 'hasten'. Whybray (1989: 64) acknowledges this, 
but adds, 'this makes no sense here. ' Fox (1989: 188) confidently asserts, 'yahush means 
"worry", "fret" (a sense clearly attested in Job 20: 2). ' Ellermeier (1963: 209) has argued for 
this sense by connecting Virl to an Accadian word, hashu(m) which means 'worry, be 
anxious'129. Ogden (1987: 48) equally confidently asserts the opposite, 'hush means "to 
enjoy", 130. BDB (p. 301-2) suggests that VIMI here is the only occurrence of a word from a 
root which has parallels in Arabic, Aramaic and NH meaning 'to feel, perceive', which in this 
verse means 'feel, enjoy pleasure'. Perhaps the author deliberately chose a word which has 
both positive and negative associations. 
1287: 28 may be an exception. 
129Cf Castellino (1968: 27n. 10) 
130 de Waard (1979: 521-7) argues at some length to come to the same conclusion. 
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r1#71 also occurs only here in Qohelet. Elsewhere it means 'outside'. Nowhere else in 
the Hebrew Bible does it appear with -It), but in NH it is used with the preposition to mean 
'except, without'. '1273n ri'm might then be rendered 'except for me', or 'without me', giving 
the translation of this verse, 'for who can enjoy him4herself and who can worry/feel pleasure 
except for me', or 'for who can enjoy him4herself and who can worry/feel pleasure without 
me'131. These do not make much sense, however, and most commentators emend I= in line 
with LXX and Pesh., to 13nn, 'from him', referring to God. However, Whitley (1979: 29) 
cites other instances where a final yodh is used to indicate the third person132, and suggests 
that there is no need to emend the word here. Either way, this would give a reasonable inter- 
pretation of the verse: 'For who can enjoy him4herself and who can worry/feel pleasure 
without God. ' It is possible, of course, that the author intentionally says something quite 
unexpected, or that (s)he is deliberately playing on the double meaning of the suffix. 
The final verse of ch. 2, and of the section 1: 4-2: 26, illustrates well the way in which 
commentators interpret verses in Qohelet to support their own theories regarding its meaning. 
As Davidson (1986: 20) says, 
Verse 26 is an interesting example of the problems we face when we try to enter into Koheleth's mind. 
if we think that behind all Koheleth's questions there is a man who remains firm in the faith of his 
fathers, or if we think of him as a man who expresses and enters into the doubts of other people in order 
to help them through to a more certain faith, then we can read this verse as expressing such faith.... If, 
however, we see Koheleth, as this commentary does, as a man trying to come to terms with his own 
doubts, a man who has serious reservations about the faith in which he has been brought up, then we can 
read this verse differently. 
Crenshaw (1988: 90-1), for example, argues that, 'this verse takes the traditional categories, 
wise person and fool (sinner), and empties them of moral content'. He goes on to explain 
Qohelet's observations transpose the motif, dear to the sages, that wicked people's wages eventually go 
to the devout (Prov. 13: 22; 28: 8 Job 27: 16-17). Qohelet turns this cherished belief on its head. Since 
good people can and do lose their possessions to sinners, the disposer of goods must be indifferent to 
morality. 
Fox (1989: 189) concurs with this interpretation: 
While most sages take it for granted that God is offended only be sin or moral folly, Qohelet believes 
that God (like a human ruler) may treat a person as offensive for inexplicable reasons and not necessarily 
because of actual sin or folly. 
On the other hand, Ogden (1987: 49) refers to this verse's 'deliberately positive note' which 
'contrasts with that of v. 21', while Whybray (1989a: 65) argues that the author 'is here 
131Cf the discussion in de Waard (1979), esp. p. 514, and Schoors (1992: 50-2). 132He quotes Ps 16: 8 and 42: 5 and also adduces Ugaritic and Phoenician parallels. 
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apparently accepting the "orthodox" view of divine reward and punishment', although he 
admits that it is 'neither wholly positive-nor wholly negative'. Barton (1912: 84) appears to 
accept that it is positive, but he adopts another common approach: 
That the verse with the exception of the last clause is the work of a chasid glossator, must be granted. It 
contradicts Q'sfundamental philosophy. The doctrine that all good things of life come to the morally 
good, finds expression in many parts of the O. T., and the thought that the good finally receive the fruits 
of the toil of the wicked is also not lacking ... Such a cheerful view of the moral order of the universe 
is, however, totally opposed to Q's whole thought, and justifies us in seeing here the work of another 
hand. [Our emphasis] 
Such a statement begs the question 'what is, and how do we determine "Qohelet's fundamental 
philosophy"T so that we can judge some verses uncharacteristic of his thought. This verse 
illustrates the difficulties we have in answering the question, and the susceptibility of the text 
of Qohelet to different interpretations. 
Two of the key words for determining the meaning of 2: 26 are all: 2 and M2111. Again 
views differ as to the significance of these words. Crenshaw (1988: 90) says, 
Qohelet's predecessors used tob and hote' as ethical terms for good and bad people. Here, the two terms 
mean simply Iortunate and unfortunate, lucky and unlucky". 
Again Fox (1989: 188) agrees when he concurs with the 'many interpreters [who] recognize 
that the hote' here is not a sinner, but one who has incurred God's disfavour, 133. Ogden 
(1987: 49) seems unquestionningly to accept that MVIri refers to a 'sinner', while Whybray 
(1989a: 64) argues that because the vast majority of the occurrences of MUn elsewhere in the 
Hebrew Bible clearly refer to 'sin', this is the most likely interpretation here134. 
XUrI in Qohelet seems usually to indicate 'sin' in the same sense as elsewhere in the 
Hebrew Bible. For example, in 8: 12 it is stated that 71 'ItU XMI, and the next verse parallels 
YVI with MUM in this verse; in 7: 20 "17'11% is equated with the person who MVP XýI 11V rltyl; 
and in 9: 2 2W and MV, -I in the second half of the verse are paralleled with 11YIS and YV-1 in the 
133Cf Fox and Porten (1978: 34), 
Qohelet says that God makes the hote', the 'sinner' or 'fool' or 'unfortunate one, ' gather property to give 
it to one whom God favors, while we know from 2: 18-21 that this is just what Qohelet feels that he is 
doing - he himself is the hote'l [Their emphasis] 134Whybray (1989: 64) says, 
The interpretation of this verse depends on the meaning of the word hote'. Most commentators, on the 
basis of a few passages elsewhere in the O. T. (Jg. 20: 16[H. 1; Job 5: 24; Prov. 8: 36; 14: 21; 19: 2; 20: 2; 
Isa. 65: 20) and of usages of the same root in cognate languages, maintain that the word here means "to 
fail, miss, fall short" and lacks any religious or ethical connotations. (In some of the above cases this 
meaning is dubious. ) On the other hand, there are 231 occurrences of the verb in the OT in which it 
means *to sin", together with 356 occurrences of nouns cognate with it where the meaning is 
undoubtably "sin". 
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first part of the verse, although the sentiments of this verse are very different to 2: 26. In 
7: 26,711 lnýl MVIM ji= Výnl 110ý IU2, we find the same contrast between MV and 
RVIrl as in 2: 26; and the use of RIM* in 5: 5 is in keeping with the usual biblical sense. 
However, in 9: 18 and 10: 4 MUn is used twice in a passage which focuses on wisdom and folly, 
and in 9: 18 MU111 seems to be contrasted to il=n in the same way that words from the roots 
ý00 and ý00 are elsewhere in that passage. An important aspect of the ambiguity of Qohelet is 
the uncertainty over what precisely such words as . 11D and Hurl (and Y-1, YVI, 'IY71 - even 00ri 
and ýDn/ý. Do) mean: what is 'good' for a person, and what is it that makes a person a 'sinner'? 
The different interpretations of 2: 26 serve to illustrate this ambiguity. 
8.2 Conclusions 
We noted above the balanced structure of 2: 26 which compares the fate of XVIMI with 
O"ifti'l 112Dý . 11U. The verse starts with a 
human being and ends with God - who, although he 
is referred to earlier in the verse by pronominal suffixes, is explicitly mentioned at the last 
possible moment, thus placing great emphasis upon him. This also means that, after being 
referred to only twice previously in 1: 4-2: 26, God features right at the end, with only the key 
phrase, r1l'i 11711 ý1,1 M-131, following. However, besides emphasising God, this also 
increases the ambiguity of the passage because it is unclear whether some connection is 
intended between God and this final clause. In fact, this ending to 1: 4-2: 26 enshrouds the pas- 
sage in ambiguity because it may serve as a comment on the whole of 1: 4-2: 26, or it may cast 
doubt on the positive conclusion of the final few verses, or it may just refer to the task given 
to the sinner. This is discussed in more depth in the section 3.3, 'Relating structure to inter- 
pretation' (pp. 69-72). 
2: 26 is thus an excellent example of the ambiguous nature of 1: 4-2: 26: the precise 
sense of some of the words is unclear; the verse seems to bear some connection with 2: 21, but 
it is far from clear what that link is; besides the difficulty in precise translation of the last five 
words, it is also uncertain how they relate to what precedes them; and the verse as a whole 
may be read as very positive, deeply ironic, or something in between. This means that 1: 4- 
2: 26 starts with a passage whose relation to the rest of the section is unclear, and ends with a 
phrase whose bearing on all that precedes, and indeed follows, it is far from obvious. 
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We have already seen that 1: 4-2: 26 is a very important section of Qohelet because most 
of the major themes of the book are introduced in these verses. This section also introduces 
many of the types of ambiguity which are so much a feature of Qohelet. For example, 1: 4-11, 
besides being open to positive or negative interpretation, also provides examples of words 
which can be translated in different ways; it contains grammatical anomalies and unexpected 
pauses which complicate interpretation; its relation to what precedes and follows it is some- 
what uncertain; and even the relation of its two halves to each other could be viewed in rather 
different ways. In 1: 12-2: 3 we find examples of root letters which could take several different 
meanings, as well as different words used with apparently the same meaning; there are phrases 
whose precise meanings are uncertain, as well as words and phrases repeated several times in 
slightly different forms; there are what appear to be key phrases whose antecedent is far from 
clear, and when it is clear what the author is saying, we also find a degree of ambivalence in 
the attitude (s)he displays; and this passage also sees the use of words which are unique to 
Qohelet in the Hebrew Bible, and prepositions used in ways which are rare or absent in other 
biblical texts. 2: 4-10 provides an example of a word whose meaning changes subtly 
throughout the passage (-nty), as well as a variety of words apparently used with the same 
meaning; and it concludes with a statement which could be read negatively or positively, 
affecting the whole passage as a result. In 2: 11-19 we find examples of what appear to be 
precisely the same thing expressed in different ways, and the word ýny is used to convey dif- 
ferent things - it often being unclear how it should be translated; we find a question which 
could be rhetorical but might also be a genuine question; and there is half a verse (v. 12b) 
which seems to make little sense in its context. 2: 20-26 provides further examples of plays on 
words; it presents the first passage (vv. 22-24) where the reader is forced to work hard to 
determine the antecedent of pronominal suffixes; it exhibits considerable tension between v. 21 
and v. 26; and v. 25 is somewhat obscure - these in addition to the hugely varied interpretations 
of v. 26 which we noted above. 
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CHAPTER 9, Divine Deeds, Human Deeds ... and Death (3: 1-22) 
9.1 Commentary 
9.1.1 3: 1-8 
Like the preceding section, ch. 3 seems to be open to different, even diametrically 
opposed, interpretations. For example, Crenshawl (1988: 92) argues, 
Qohelet concurs in the view that everything has its own moment (3: 1-9), but he insists that humans can- 
not know those times (3: 10-15), for God withholds that information. An arbitrary deity shapes human 
lives, allowing some persons to participate in pleasure and preventing others from doing so. [Our 
emphasis] 
However, Ogden (1987: 50) reads the same words in a very different light: he maintains, 
As we progress from ch. 2, in which Qoheleth highlighted his own considerable achievements, we notice 
that in ch. 3 the emphasis moves to what God does. This transition is significant as it reflects the issue 
with which Qoheleth is grappling, namely man's place in God's world. 
Ogden perceives in this the author's 'conviction that creation is marked by an orderliness 
which takes its origin in the divine plan and will' [our emphasis]. Does ch. 3, then, picture a 
God who has established things according to certain patterns, or is the God portrayed one who 
is characterised by arbitrariness? 
Ogden is certainly correct when he asserts that there is a change of emphasis in this 
chapter, and it is clear at least that the author continues his/her considerations from a rather 
different perspective. If 1: 4-2: 26 was written as if it came from the hand of King Solomon, 
there is little to suggest that this 'royal fiction' continues beyond ch. 2. We noted above the 
linguistic features which distinguish ch. 3 from chs. 1,2, and particularly noteworthy among 
these is the great reduction in first person expressions and the increase in references to God 
and his activities. These observations support Ogden's contention that attention moves from 
Qohelet's achievements to what God does. How the first section of the chapter ties in with 
this move is not clear as it neither uses the first person, nor refers to God. In fact, much like 
1: 4-11, this passage shows no obvious connection with either the preceding or the following 
sections, the reader being left to make such connections him- or herself. 
The first four words in 3: 1 are carefully constructed so that two words for 'time' are 
brought together within two occurrences of the word ý0ý: ýDý Pyl In? ýDý. The repeated use 
IElsewhere Crenshaw (1974) discusses this passage in depth. He ascribes it a 'pivotal role' in the book of 
Qohelet. 
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of ýDý emphasises that the following poem refers to everything, although the question arises 
whether Ml=, l 31rill is used to further emphasise the comprehensiveness of this verse, or to 
indicate its limits. The use of IM and 217 raises the question whether there is any difference 
between the two terms: the two occurrences of the three letters ýDý (although they are pointed 
differently) are, after all, slightly different, the first meaning 'everything, the second being 
joined by a maqqep to the word rDn and meaning 'all' pleasures or 'all' purposes or 'all' mat- 
ters. 3137 is a much more common word for 'time' in the Hebrew Bible, and is used forty times 
in Qohelet - twenty-eight of these in the next seven verses. Indeed, once more in this chapter 
it is used in the same phrase, and once elsewhere in a very similar expression: 
rm-ýný Ilyl 3: 1 
3: 17 
8: 6 
J1Y is the general word for 'time' in the Hebrew Bible, but, as we shall see, it is not always 
clear in Qohelet precisely what it implies. 
InT is used only here in Qohelet, and appears only six times elsewhere in the Hebrew 
Bible. It may be related to the root UnT which occurs about sixty times in the Hebrew Bible, 
though not in Qohelet, and bears the meaning 'consider, purpose, devise'2. On three occa- 
sions it is used as a pual participle with the meaning 'fixed' or 'appointed, 3, each time modi- 
fying the plural 011137 so that the two words together bear the sense of 'appointed times'. The 
other three occurrences of p14 are all nouns which appear without 11Y, but seem to carry the 
same meaning as the two words convey together elsewhere. The word in Qoh 3: 1 may, there- 
fore, bear the sense of things having an 'appointed' time, perhaps indicating that not only do 
all things have an appropfiate time, but they also have a time when they are 'appointed' to 
happen. This raises the question who it is that appoints these times - if it is God then his 
appointing may underlie all the 'times' described in the following verses. However, it should 
be borne in mind that the author of Qohelet not only uses the same word with different mean- 
ings (like ýDý here), but also uses different words to convey exactly the same thing - 31Y and 
7nT might then be used simply as synonyms. This latter is clearly the view taken, for example, 
2Chamakkala (1977: 119) argues that it is 'a loan-word from Aramaic [which] occurs not only in Hebrew, but also 
is Syriac (zeban), Arabic, Ethiopic, Mehri (zenwn, zubon), Samaritan, etc., though its etymology remains 
obscure. ' 
3Ezra 10: 14; Neh 10: 35; 13: 31. 
4Neh 2: 6; Esth 9: 27,3 1. 
249 
by Loader (1979: 30) when he argues, 'Here there is no talk of when things occur - the fact is 
that they occur and that they occur in such a way that man cannot determine what happens to 
him' [author's emphasis]. 'This, ' Loader maintains, 'is a prominent theme right through the 
book. ' 
The word rDri is emphasised in this verse because it is appended to the mini-chiasmus 
with which the verse opens: 
rbm-ý. Dý YIYI Im ýDý I- L--j 
This word adds an extra layer of ambiguity to the verse because, in the same way that In? and 
3137 may or may not be synonymous, so also ýný and rm-5. D5 may or may not mean the same 
thing. It depends largely on how the word rDn is understood. It occurs elsewhere in the 
Hebrew Bible with the sense of 'pleasure, delight'5. But it is also used in the Hebrew Bible to 
refer to things that God 'wills' or 'intends, 6, and in later Hebrew it bears the meaning 'matter' 
or 'affair'. Thus the parallelism could be maintained in two ways: the verse could be rendered 
either 
For everything there is a time and a time for every matter 
or, 
For everything there is an appointed time and a time for every purposed thing 
III 
Or alternatively, rDri could introduce a new element to the verse: 
For everything there is a time and a time for all delights 
A study of the other occurrences of words from the root rDri in Qohelet does little to 
clarify the matter. In 5: 3; 12: 1,10 it bears the sense 'take pleasure in'; in 8: 3 rm, could be 
translated either 'he pleases' or 'he intends'; in 5: 7 rnri. 'l should be rendered 'the matter'; and 
in 3: 17 and 8: 6, as here, it is unclear how it should be translated. The word seems to bear dif- 
-5E. g., Job 21: 21; Prov 3: 15; 8: 11. 6E. S., Isa44: 28; 46: 10; 48: 14. Isa46: 9,10alsoreferstorememberingformerthings(cfQohl: 10-11): 
t]5iytj iii2lüN-1 Imt 
'21722 timmi tr. *x -lly 1, xi 5x zim Z 
iiryj-xý -11übc 13.117711 ri«inx 
. I&ym t3117n nly -itim 
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ferent meanings in the book, and it may be that the author is deliberately playing on these dif- 
ferences. 
There does not seem to be any thematic structure to the poem in 3: 2-8, nor does there 
appear to be any development through the poem or any thread linking one pair to the next. 
The first pair probably serves to establish the boundaries within which all the others take 
place, but the rest probably represent by their extreme opposites the whole spectrum of human 
life to illustrate that everything people do has its time. It is, therefore, probably futile to try to 
pin down exactly what each pair refers to, and to attempt to trace some intricate scheme to 
elucidate a hidden meaning in the passage. It may be, for example, that casting and gathering 
stones in v. 5 means just that, whatever the reason for these actions7, and does not indicate 
hostility or friendship8, or the practice of or abstension from sexual intercourse9. Likewise, 
rending and sewing in v. 7 may have nothing do to with the Jewish practice of rending gar- 
ments as a sign of mouminglO. 
This passage is highly ambiguous not because its meaning is unclear. There may well 
be some uncertainty over how In? and yDri should be interpreted, and whether they imply a 
measure of planning or even predetermination of the appropriate time for everything, but these 
are in the introduction to the poem and the poem itself conveys the clear message - there is a 
time for everything that is done under heaven. Where the ambiguity lies is in determining 
what purpose the passage serves in its immediate context and within the book as a whole. The 
poem can be interpreted as the work of a great cynic who asserts, as Gordis (1968: 229) 
expresses it, that 'all acts are predetermined and all human activity is therefore useless'. Thus 
one might agree with Johnson (1982: 103) when he writes: 
7So Fox (1989: 192-3). 
8Barton (1912: 100) and Eaton (1983: 79-80) see here a reference to the casting of stones on an enemy's field to 
render it useless in times of war, and the removal of such stones as an act of peace or friendship. 9So Chamakkala (1977: 124-5); Gordis (1968: 230); Loader (1979: 30-1); and Ogden (1987: 52-3). Loader men- 
tions other interpretations, but for him the deciding factor is whether or not the interpretation fits the scheme he 
proposes revolving round 'desirable' and 'undesirable' elements in the poem. He states (1979: 242), 'to "throw 
away stones" must have a "desirable" meaning unless the whole composition is to be disturbed. ' [Our emphasis] IOContra, e. g., Whybray (1989: 71) who claims, 'this probably refers to the well-attested custom of tearing one's 
clothes as a sign of mourning (see, e. g., Gen 37: 29; 2 Sam 13: 31) and of repairing them when the time of moum- 
ing was over (so Midrash Rabba). ' By contrast, Crenshaw (1988: 96) writes, 'One need not restrict the references 
to mourning and its cancellation, for the verse may simply note that people engage in sewing and ripping gar- 
ments from time to time. ' 
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In each of the examples of everyday activities, the point is that our lives are lived in the going back and 
forth between opposites, and that God has prearranged all of this so that man's freedom is an illusion, 
except for his choice of how he will respond to life's prearranged appointments. The doctrine of 
Qoheleth comes perilously close to fatalism. 
On the other hand it might be read as an affirmation of the order which God has built into the 
world he created - such that one can say with the psalmist (Ps 31: 15,16a): 
But I trust in thee, 0 Lord, 
I say "Thou are my God. " 
My times are in thy hand. 
Thus Ogden (1987: 51) argues, 
Every earthly event (hepes) occurs at a determined moment of time. Underlying this introductory state- 
ment is the conviction that creation is marked by an orderliness which takes its origin in the divine plan 
and will ... There is here also an echo of the order and innate goodness of creation as expressed in Genesis I ... In stating this principle Qoheleth reveals an up-beat, positive attitude. 
In isolation the poem can be read either way, and how it is understood will depend on how it is 
seen to relate to its context. - 
However, we have already pointed out how ambiguous the end of 
ch. 2 is, and we will see that matters are no more straightforward in the rest of ch. 3. For 
instance, Gordis (1968: 228-9) on the one hand, after listing a number of translations, argues, 
While any of these interpretations is consistent with vv. 1-8, the key to the meaning Koheleth attaches to 
them is to be found in the verses following (9-15), which represent the conclusions to which he comes. 
Koheleth begins with noting an accepted datum of experience, that all actions have their proper time 
(3: 1). He then draws two conclusions that go far beyond the practical utility of the observation: a) all 
acts are predetermined and all human activity is therefore useless. This is stated explicitly in v. 9; and b) 
all events, even those which man regards as calamities, have their place in God's plan (Ila). What 
oppresses Koheleth is that man is given no glimpse of that meaning. 
Tidball (1989: 44) on the other hand, says, 'Thank God for providence. If we read verses 1-8 
through the lens of verses 11-15 this becomes the dominant thought. God presides in love 
over all the circumstances of our lives. 
It seems, then, that in 3: 1-8 we have another passage very much like 1: 4-11. It pur- 
ports to be a description of observable fact which in itself is unlikely to raise much objection. 
However, how one responds to these 'facts' is another matter: some will no doubt find comfort 
in the fact that things do have their appropriate moments and discern in this the providential 
care of God, while others will respond with despair to the fact that they have so little control 
over their own lives and consider that if there is a God behind this state of affairs then he is a 
somewhat oppressive being. 
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9.1.2 3: 9-22 
In some respects this passage is quite different to what has gone before, particularly the 
emphasis in the first half on what God does. However, it also uses phrases strikingly similar, 
but notably different, to phrases which appeared in chs. 1,2, it develops some important themes 
from those chapters and is every bit as ambiguous. In fact, there is a degree of ambiguity 
attached to every major theme addressed in these verses. 
9.1.2.1 3: 9-15 
The first verse of the section clearly alludes back to the introduction to the book which 
concludes with a similar question: 
rjnv. -i Prin ýny, -V *ny-ý. na trlxý 71-Irr-rin ý 
1: 3 
ýny min -Ivjx -2 IlWyll 11"Iril-lin 3: 9 
However, there are a number of differences which should be noted. Firstly, this is the only 
occasion in Qohelet when the question '131TI/11121"nin is not followed by the preposition -ý: 
'mr/Irm', is also followed by -ý in 2: 13; 7: 11; 10: 1111: 
1: 3 
ditv1377i 11,111,1-ilb 3: 9 
1 5: 15 
Ilmrie 131111-1172 6: 8 
6: 11 
. i7imriý Irin-, Vi" 2: 13 
vi7id. -i wie lin"i 7: 11 
117j9-. 1 ýy2e Irr 1-, xi io: ii 
It should be noted that it serves a different purpose in 2: 13 where it is omitted from the com- 
parison in the second half of the verse, 17jrIM In "11M 11"MID 11*DOM-7n MnDný 11121" 7P. The 
preposition might have been more appropriate in 3: 19, where the advantage (or lack of in this 
instance) might be to 'the person', rather than in 'wisdom', I'M 'M-137.1-In 131ml '1111W. 3: 9 
(and similarly 3: 19) could simply be an alternative way of expressing the same thing, 'what is 
the worker's advantage', rather than 'what advantage is there to the workerT. However, it 
could also be rendered, 'what advantage is the workerT 
The second difference between the two verses is the use in 3: 9 of eltly, 'I. We noted 
above that ýnY and oltV37 seem to be used as near-synonyms in Qohelet, and 2: 11 provides a 
IlThis is not the case in 5: 8 and 10: 10, which is part of the reason why these verses are so difficult to interpret. 
7be construction in 7: 12 is such that the preposition is not needed, and in 2: 11 it is simply stated ITIN, J'IM without 
specifying for whom. 
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good example when it refers to MtO '11*WO ýnyll '"I'l ltyt ltyn-ýD. However, the use of 
a word from the root ity here introduces an element of ambiguity to the verse because while 
the end of ch. 2 focused on the 'work' (ýny) that people do, this section of ch. 3 focuses on the 
'deeds' (olty) that God does. Indeed, these verses serve as an effective contrast to Qohelet's 
'deeds' described particularly in 2: 4-10. Therefore, while oltlyrl Inir-oin might most 
readily be seen as a synonym for WTMý 1111TI-oln in 1: 3, and be taken to refer to the people 
who do all the things listed in 3: 2-8, it might also allude to God who is most often the subject 
of the verb 71VY in the following verses. In this case, the ambiguity created by the omission of 
the preposition -ý following 1112TI-oln adds a certain irony to the verse if it is read as 'what 
advantage is the worker? ', or even 'what advantage is the maker? ' 
The expression Vinvin lirirl is also omitted from 3: 9. Indeed, in other verses which 
allude back to chs. 1,2 or point forward to later chapters, Vn7jil 111111 is again left out. If the 
expression indicates the human sphere, perhaps it occurs less often in this passage because the 
focus here is so much on what God does. 
The other differences between 1: 3 and 3: 9 seem to make no difference to the sense of 
the verses. *Dy-ý. n is omitted from 3: 9, and ýnylvj in 1: 3 is replaced by 
ýny xvi n7im. 17jx 
certainly occurs more often in this passage than it did earlier (vv. 10,11,11,14,15,22), but -0 
is used as well (vv. 13,14,15,18,22). There is no obvious reason why one or other is used12 - 
but it might be noted that the interchange gives the author more flexibility with the numbers of 
words in each part of the passage. 
3: 10 bears a striking resemblance to 1: 13 at the beginning of the 'second introduction' 
to Qohelet, although again the expression D'InMl PrIll is omitted: 
12 yllayý WIN"I 'Iaaý 0,16*m 
Irla Yl I'ly X1.1 ImMl ylllyl, *ltvy3 nvx-b 1: 13 
12 1113Yý 13"IM '1335 Wj"15X IYU 'l7jX 1'337ol-YIN 'Iyllml 3: 10 
Again 'IVX is used in 3: 10 where it did not appear in 1: 13, but more important is the observa- 
tion that it replaces 71. -The omission of YI means that the verse is even more open to dif- 
ferent interpretations than 1: 13: if 3: 2-8 is read negatively the two words from a root MY may 
be connected with the root signifying affliction; but if 3: 2-8 is read in a neutral sense simply as 
12Cf Isaksson (1987: 150-6); Schoors (1992: 13849). Isaksson (1987: 149) writes, 'It is a unique feature of the 
Book of Qoheleth that the particles 'aser and se- are here used seemingly indiscriminately with approximately the 
same frequency. 
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a description of what happens under heaven, or in a positive sense as an affirmation of the 
ordering of things, 3: 10 may be read as quite neutral. Moreover, IPY2 IDI ItY ýD' 1-IIX at the 
start of v. 11 might also suggest a less negative reading. 
3: 11 offers a prime example of the kind of ambiguity in Qohelet which allows for inter- 
pretations ranging from extreme pessimism to great optimism about God's relationship with 
humanity. Crenshaw (1988: 91-2,97), for example, argues that although things done according 
to the divine schedule are 'beautiful', people are totally unable to discern that schedule because 
God has placed 'the unknown' in their minds. Although Loader's (1986: 39-40) understanding 
of t*37, *1 is different to Crenshaw's, his reading is just as negative: 
God has set the temporal world order in the human center of reflection, that means he forces man to 
occupy himself, in his mind, with the unceasing succession of the fixed dispensations of fate that come 
upon him. But there is a problem: of all the things God does, man understands absolutely nothing. 
From beginning to end there is not a single aspect human beings can comprehend. So to the Preacher the 
whole situation is absurd. Man cannot escape the torment of his fate, for God has made it a part of his 
nature to think about it; yet he gains nothing from all his reflections because God's work remains his 
own mystery. 
Ogden (1987: 55), on the other hand, argues, 'in addition to observing the order of moments of 
time, we have also been given, according to Qoheleth, an awareness that there is something 
which transcends these limits, namely the eternal. ' Similarly, Eaton (1983: 81) writes, 
The 'eternity' in man's heart must be connected with the 'eternity' of v. 14 ... The eternity of God's deal- 
ings with mankind corresponds to something inside us: we have a capacity for eternal things, are con- 
cerned about the future, want to understand 'from the beginning to the end', and have a sense of some- 
thing which transcends our immediate situation ... This inward 'eternity' has a negative result: man does 
notfind out the work God has doneftom the beginning to the end (cf. NIV). The Preacher's vast resear- 
ches have found nothing in the finite earthly realm which can satisfy the human heart intellectually or 
practically. Tbough he has resolved to understand 'all' that is under the sun (1: 13), there is that within 
him which makes him realise he can never comprehend God's plan in its entirety (from beginning to end, 
NIV). This is the nearest he comes to Augustine's maxim: 'You have made us for yourself, and our 
hearts are restless until they can find peace in you. ' 
There are a number of ambiguities in this verse which elicit the reader's involvement in 
determining its meaning. The first concerns the verb 'Itlýy - who is the subject of the verb? It 
could relate back to moni in the previous verse, but it is a singular verb while that express- 
ion is plural - although we have already noted a number of cases where the verb does not agree 
with its subject. It might possibly refer right back to jlý)137,1 in 3: 9, but this word is probably 
too distant to be readily linked with the verb. There are two more probable explanations: 
either the phrase 121YI MY, ilt7y could be seen as a reference back to the poem in 3: 2- 
8, and read, 'all that one does is beautiful/appropriate in its time', which would constitute an 
appropriate response to those earlier verses; or it could be read in line with the rest of the 
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verse as a description of God's deeds, 'all that God does is beautiful/appropriate', or 'God 
made everything beautiful/appropriate'. In the context of the verse as a whole, and in light of 
the following verses, the latter option is more likely: God is the subject of the verb -iltzly in the 
second half of 3: 11 and twice in v. 14: 
qltý-IYI VjX-ln 13". *X71 -. lt7Y--l7jX WiNi-I MYW-Mý V. 11C 
13ýIYý -. 1-1,711 XVI 13". *X7.1 -. ItYYI 'IVM-ýD '93 WT v. 14a 
113! )ýn INTV '. ItVY t3l. -ft. 11 v. 14c 
However, the verb is used of human action in the clause in v. 12 1"M 1T Jiltyh There is 
also a difference in emphasis between 'all that God does... ' and 'God made everything... ', the 
former making a more positive assertion about God's actions in general. 
M" is also ambiguous. It is a common word elsewhere in the Hebrew Bible where it 
means 'fair, beautiful'13. But, as Barton (1912: 105) points out, 'in NH it has a much wider 
meaning, ' and could indicate simply appropriateness or 'properness'. This rendering of the 
word gives a better reading in the only other verse where it occurs in Qohelet, 5: 17: 
-sun vinwi-nin hylvi milo rIIx-*I nr -IVx =2 nx man 171iýn MI. 71--'D 13-N-ft. -I *-1113 
'Appropriate' certainly gives a less positive reading than does 'beautiful'14. 
131YI is generally rendered, without question, 'in its time' - implying that things are 
beautiful or appropriate when they are done at a time that is right for them. However, 
Crenshaw (1988: 97) recognises the ambiguity of the word, 'it is impossible to, know whether 
the pronominal suffix on Witto refers to the creator or to the abstract idea of time. ' Thus it 
could be read either 'in its time' or 'in his time'. The latter conveys a much greater sense of 
God's purposive planning, and would enhance a positive reading of the clause. The former 
gives a neutral reading of the word in line with the poem in 3: 2-8, indicating simply that there 
is an appropriate time for everything that happens: the clause would then be open to interpreta- 
tion along the lines that Crenshaw follows, but also to more positive interpretation. 
Ml is also ambiguous in this verse. Its usual meaning in Qohelet, where it is used 58 
times15, is, as elsewhere in the Hebrew Bible, 'also'. This would seem to imply, as Crenshaw 
13E. g., Gen 12: 14; Deut 21: 11; 2 Sam 14: 25; Jer 11: 16; Ezek 31: 9; etc. 
14Chamakkala (1977: 127) argues that the first part of 3: 11 is based on Gen 1: 31, but Qohelet chose a different 
word: 'The reason for this choice probably could be that he is not so optimistic as the P writer, and even intended 
to temper the original source's unbounded optimism: he knows that man's experience here on earth are anything 
but pleasantl' Cf Crenshaw (1974: 29-30). 
15Schoors (1992: 128) writes, 'this particle occurs some 58 times in the book, which is a rather high frequency. ' 
(cf Schoors, 1992: 128-34) 
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(1988: 97) concedes, 'that what the deity has placed in the human heart (mind) is good', or at 
least appropriate. However, as Whybray (1989a: 73) notes, 'gam sometimes means 'yet, 
however', and if this is the case here the clause which follows must express some kind of 
qualification of what God has conferred on men according to the preceding clause'16.131 does 
seem to be used as an adversative in other places in Qohelet, perhaps including the verses fol- 
lowing this one: 
- Imm 21to r11t737ýl rll? jt79-t]N '12 c32 WO JIN "Z "IIY'il 3: 12,13 
N,., l linn iý? JY-5. Z2 21ti --IN, 11 i. n7ii 
ýzwe 1221 
It may make a considerable difference in 3: 11 whether E31 is read as 'also'17 or 'yet, 
however'l S. 
It is the word 13*1 that has engendered most debate in this verse19. The first difficulty 
is to determine which root it derives from. Some commentators argue that it is from the root 
'to conceal', while others contend that it is from the much more common root which indicates 
a long duration of time in the past or future. Fox (1989: 194), however, argues for an emenda- 
tion of the MT from 0ý37 to ýny for which there is no evidence except that it is, according to 
Fox, 'more in line with Qohelet's thought920. If the word is from the first root, it would mean 
something like 'ignorance'21 which would fit the context well - but this form of the word does 
not occur elsewhere. If the word is from the second root its interpretation is more complicated 
- which in view of other ambiguities in the verse and elsewhere 
in Qohelet is perhaps an argu- 
ment in its favour. Whybray (1989a: 73-4) points out that 1*17 is used in the Hebrew Bible 
only to 'denote either past or future duration of time virtually without limit (so "of old" or 
16BDB (p. 169) says, 'connecting two ideas which express (or imply) a contradiction, t3l acquires sometimes an 
adversative force. ' It then goes on to cite Ps 95: 9; 129: 2; Jer 6: 15=8-. 12; Exod 20: 23; Qoh 4: 8,16; 5: 18; Neh 
6: 1; Ezek 16: 28; 20: 15; Qoh 3: 13; 6: 7; Neh 5: 8. Gordis (1968: 222) writes, '131 in an adversative sense is an 
earmark of Koheleth's style. ' 
17As in NEB, REB, RSV, NRSV, NIV. 
18'But' in NJPS, NJB. 
19Chamakkala (1977: 128) describes it as 'polyvalent'. Crenshaw (1974: 40) says, 
If we dare to enter this well known playground of fantasy, it is with full knowledge that the meaning of 
this obscure ha'olam 'is far off, and deep, very deep, who can find it out? ' (Eccl. 7: 24). 
20Fox (1989: 194) argues, 
In 8: 17, which strongly resembles 3: 11 in phraseology, Qohelet uses 'ML to designate man's toiling to 
apprehend (limso ) that which God has brought to pass. This is toil of the heart, a mental labor, similar 
to *heart's pursuit* mentioned in 2: 22. 
But see, e. g., MacDonald (1899: 212) who states that 'there does not seem to be a particle of evidence pointing to 
a different reading; the versions all support the Massortes, ' and goes on to argue that 0ý37,1 fits 'the context per- 
fectly' and moves 'the whole section into a new and clear light'l 2lThus, for example, 'ignorance' (Barton, 1912: 105; Dahood, 1952: 206)), 'unknown' (Crenshaw, 1988: 91), 
denigma' (1986: 23), 'darkness' (Whitley, 1979: 33) are all translations based on this root. 
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"[forlever"), but in later Hebrew also bears the meaning "the age" or "the world"'22. Hence, 
while Ogden (1987: 55) argues for the translation 'eternity'23, and NRSV and REB translate 'a 
sense of past and future'24, Gordis (1968: 232) renders tft, -I 'the world, love of the world', 
and Loader (1986: 39) 'the temporal world order'. The ambiguity is captured by 'rop cltwpci in 
LXX. 
12ý137 in 3: 11 may be linked to v. 14, MýIYý 711m Min trmýxn nvy-, nvx-ýn ID -my-r. 
But how they are connected is not easy to determine. Does it mean that people are given a 
sense of the eternality of God's deeds25, or is there a deliberate contrast: what God does 
endures 'forever' but what he gives humankind is 'ignorance' (t*137)? Even if God 
does give people some sense of eternity, a contrast may still be intended: what God does 
endures forever, but while people are given a sense of this they cannot understand any of the 
things that he doeS26. It is not at all clear how this clause in 3: 11 relates to its context, either 
what comes before it, or what follows. 
The word *)ýZn may well play on the preceding word, 02ý1 by its alliteration. But its 
role in the verse is also unclear. Its usual meaning in the Hebrew Bible27 is something along 
the lines of 'for want of' or 'for lack of' or 'without'. In fact, the translation 'without, would 
be appropriate in almost every case. This occurrence in Qohelet, the only time it is used in the 
book, is the only occasion when it is used with '17M. BDB (p. 115) suggests that only here is 
11ý: = used as a conjunction, which means 'so that not with Xý being pleonastic. Most 
commentators interpret the verse in line with this suggestion2s. If the word is translated in this 
way, some such rendering of tft. 'i as 'ignorance' is practically demanded by the concluding 
22Cf, e. g., Sir 3: 18; 16: 7. 
23NJPS translates 'He also puts eternity in their minds', but offers the explanatory footnote: Te., He preoccupies 
man with the attempt to discover the times of future events; cf 8: 17. ' 
24Cf NJB, 'he has given us an awareness of the passage of time. ' 
25Note that Fox (1989: 194) argues, 
Le'olam does not indicate duration, as if Qohelet were asserting the eternality of everything God creates 
or makes happen; that is a notion both untrue and irrelevant... Rather, it is a sentence modifier placed as 
an after thought (compare the positioning of mero's nPad sop at the end of the sentence in 3: 11). In 
other words, it is always the case that what happens is only what God has made happen. 
26Lohfink (1987: 239) renders the clause, 'God gives every event an eternal referent in its (= event's) heart. ' 
[Uis emphasis] 
27,, ý3-0 occurs 21 times in the Hebrew Bible: Exod 14: 11; Deut 9: 28; 28: 55; 2 Kgs 1: 3; Isa 5: 13; Jet 2: 15; 
9: 9,10,11; Ezek 14: 15; 34: 5; Hos 4: 6; Zeph 3: 6,6; Job 4: 11,20; 6: 6; 18: 15; 24: 7,8; 31: 19. 
28E. g., Barton (1912: 98), 'so that he cannot find... '; Crenshaw (1988: 91), 'because of which no-one can find 
out... '; Y; Wtley (1979: 33), 'because of which man cannot discover... '. See also RSV, NIV, NEB and REB. Cf 
Schoors (1992: 147-8). 
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part of the sentence if it is to make sense: 'he puts ignorance in their minds so that people do 
not find out... '. There is no logical connection between the placing of 'eternity', or 'a sense 
of the world', or 'a sense of past and future' and human inability to know what God does. 
Alternatively, '12ýn could be rendered more in line with its use everywhere else in the Hebrew 
Bible as 'without, 29: 'without which a person cannot find out what God does from beginning 
to end. ' In this case 'ignorance' is inappropriate as a translation for 1*37,1, while something 
along the lines of 'a sense of eternity', 'a sense of the world', or 'a sense of past and future' 
would give a coherent reading. However, it is not clear that t*37, 'I conveys a sense of eternity 
or the world or the past and future, and the statement that God puts 'eternity' or 'the world' or 
'past and future time' in the human heart does not provide a coherent transiation3O. 
However the verse is read, there are difficulies to be overcome so that the reader can 
make sense of it. Either something has dropped out of the verse; or the intended sense of one 
or more words in the verse has been lost; or one or more words have become corrupt; or the 
meaning of the verse is deliberately indeterminate so as to force the reader to fill in the gaps. 
The translation of the last part of 3: 11 presents few problems: 'a person cannot find 
out the deeds that God performs from beginning to end. ' But here too there is ambiguity. Fir- 
stly, what is it that people cannot find out? The clause could be interpreted either 'a person 
cannot find out any of the things God does from beginning to end', or 'a person cannot find 
out all of the things God does from beginning to end, 31. Secondly, to what do the terms 
'beginning' and 'end' refer? The contrast between 'beginning' and 'end' is drawn three times 
in Qohelet, but each time different words are used: 
nLo--iyl Vm-lm im. ". *mn -it: 7y-, Ivjx 'Itnn-. 1-YIN E3, lx,. l xn., -Xý 3.11 
Inift"In 'll'i waimm =2 7: 8 
ny-In*h-I I-. I'D w-Irlml hino Iftil 10: 13 
Moreover, on the two other occasions that the word 910 is used, it refers to different things: 
WWI-ý. D 910, probably a synonym for death, in 7: 2; and '111910 in 12: 13 the precise implica- 
29Cf NJPS, 'He also put eternity in their mind, but without man ever guessing, form first to last, all the things 
that God brings to pass. ' 
30Thus Whybray (1989: 73) argues: 
it makes little sense in Hebrew to say that God put (or more probably, puts) either eternity or the world 
into man's mind, since the Hebrew language hardly allows such an expression to be understood as an 
ellipsis for 'the notion of eternity' (or of the world). [His emphasis) MCompare for example, REB, '... no comprehension of God's work from beginning to end', and NJPS, 'but 
without man ever guessing, from first to last, all the things that God brings to pass. ' 
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tions of which are uncertain. The word Virl is also used in two other verses in Qohelet, but 
each time it means 'head' not 'beginning'. 1117im"I is used in 7: 8, where it probably means 
'beginning', and considering its use as the first word of Genesis, it would have been an 
appropriate word to use here if the author intended to convey clearly the beginning of all 
things, or the beginning of God's work. In light of the extremes represented in each pair in 
the poem in 3: 2-8, it may be that 'from beginning to end' is used in a similar way here to 
mean everything that God does. 
While 3: 9 is highly reminiscent of 1: 3 and 3: 10 is very similar to 1: 13,3: 12-13 bears a 
striking resemblance to 2: 24 (and to the other verses issuing the 'call to enjoyment'): 
triml nu-J. 'M 2: 24 
1"r1: 1 21t2 Mt737ý1 rllntyý-Ox "D E31 MU TIM I'D 1717711 3: 12 
*nY -2 21t2 VD3-11M nx-I., 11 "111VI 
ýnrv 2: 24 
*? Zy-ýOa 21V nN-11 '. 111VI ýnwv tnxn-ýn 1311 3: 13 
wrl . 7., n I'D lam "Jillm"I III-M 2: 24 
wrl tv. -ft nnn 3: 13 
Precisely the same issues which arose in relation to 2: 24 arise again here, except that a new 
feature appears in 3: 12,13 and with it further ambiguity: what does . 111D MtYý mean? But 
before examining this phrase, it should be noted that by replacing UIR3 with 133 another 
ambiguity is introduced32. The plural suffix might suggest that it is the 'beginning' and 'end' 
mentioned at the end of the previous verse that is referred to, as this would give a grammati- 
cally plural subject. Alternatively MUM in the previous verse may stand for 'all people', like 
UIWI-ýD in v. 13, or relate back to 03ý2 earlier in v. 11 and trin '122ý in v. 10, and be 
represented by a plural pronominal suffix - but T"IrM, which probably refers to MIM1, takes a 
singular SuffIX33. Or it might even be that D"iftil It7Y-"IVM in the previous verse 
is synonymous with t3l, '*X1, 'Ityl IVX-ý, D in v. 14 and could be represented by the plural suf- 
fix. This means that 03 21v 71M could indicate that there is nothing good in humankind, or that 
there is nothing good in what God does, or that there is nothing good between the beginning 
and the end. 
The expression IIU MtVO could mean either 'to do good', in an ethical sense, or 'to 
make wealth', or possibly 'to find enjoyment'. 31U, as it is used elsewhere in the Hebrew 
32BHS suggests emending 133 to DIM in line with 2: 24. 
33But a plural noun may be followed by a singular suffix indicating each of a number of things or people. Such 
could be the case here. 
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Bible, does not, usually have an ethical force, but does bear this sense on a number of occa- 
sions34. However, the vast majority of commentators find no ethical element in this part of 
the verse, rather they prefer the sentiments of the RSV translation, 'be happy and enjoy them- 
selves as long as they live, 35. But, contrary to Barton's assertion (1912: 102) that 'wherever 
the phrase occurs in Qoh ... it is defined by the context to mean "enjoy life"', the context in 
7: 20 NUM, Xýl . 11U-sit7Y'l '17M r"IM 171"IS 1"M WIN `Z, seems to demand an ethical understand- 
ing. However the word is interpreted, there is a certain irony in the position of the statements 
0: MW 1"M and 1"IrM =7 111V01 either side of rllntý ON "D. In this verse and in the phrase 
fty-ýO: 21to Ml in v. 13, the author is playing on different senses of the word 1W, and 
creating uncertainty about how it should be interpreted. 
If vv. 12-13, introduced by "D describes what human beings do, there is a sharp 
contrast drawn in v. 14, also introduced by 'In 11771, which describes God's deeds. This might 
mean that there is an alternation between description of human deeds in vv. 9,10 and vv. 12,13, 
and of God's deeds in v. 11 and vv. 14,15. There is also an alternation between use of C)"*x 
without the definite article, in the verses dealing with human deeds (once each in vv. 10,13), 
and tTI, *XjI in those relating to God's deeds (tTI, '*XI in vv. 11,14 and in v. 14,15). 
The verb 'I tvY is used probably four times of God's activities - twice in each of v. 11 and v. 14, 
while it is use once probably of human activity in v. 12: 
v. lla 
v. lib 
v. 12 
V. 14a 
V. 14b 
On each occasion the use is slightly different. 
The object of the verb MtI37 in v. l4b is unclear. The verb could either pick up on what 
has gone before, 'God does it', or the object may be introduced by -7j, 'God does that 
which... ' or 'God makes those who... '. In the first case, 'IVK should be read in its rarer pur- 
posive sense meaning 'so that'36. 
34E. g., I Sam 19: 4; 1 Kgs 8: 36; Isa 65: 2; Jer 6: 16; Ezek 18: 18; Mic 6: 8; 7: 4; Ps 36: 5; Prov 12: 2; 13: 22; 
14: 14; 15: 3; 2 Chr 6: 27. 
35E. g., Barton (1912: 102); Crenshaw (1988: 98-9); Fox (1989: 191); Gordis (1968: 232); Whybray (1989: 74). 
36See GeSK 165b. He cites Deut 4: 10,40; 6: 3; 32: 46; Jos 3: 7; Neh 8: 14,15; and negatively (with Xý) Gen 11: 7; 
24: 3; 1 Kgs 22: 16. 
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IN-11 in v. 14b may be from one of two roots. Apart from the dagesh in the yodh it 
would seem to be the third person masculine plural imperfect of the verb W1, 'they see'. 
Tbus Ogden (1987: 57) argues, 
In view of the fact that the opening verb of this pericope is raa, and since Qoheleth is discussing what 
humanity can or cannot discover of the divine activity, it is entirely reasonable that an interpretation 
which accords with this wider context be adopted. Thus: 'God has done (this) so that they might see 
(what proceeds) from him'. On this reading, millepanaw relates to 'him' as the source of all action, and 
it dovetails with the unit's overall stress upon the deeds of the deity. 
However, the dagesh is usually taken to indicate that the pronominal yodh has replaced the 
yodh of the third person masculine plural imperfect of the verb X-1-67 so that the phrase here is 
equivalent to the phrase in 8: 12,111*n IN-l" -17jX. Of course, neither the ambiguity, nor the 
fact that the phrase here and in 8: 12 are different should now be a surprise. But even if the 
verb is read as M11, a further difficulty remains: what does 'fear' indicate? Crenshaw 
(1988: 99-100) argues, 
In many contexts within Proverbs, fear before the deity is presented as the correct attitude of a religious 
person, translatable by something like "to be religious". Qohelet's concept differs greatly, for in a few 
instances fear of God comes very close to terror before an unpredictable despot38. 
Elsewhere Crenshaw (1984: 82) writes that 'fear' takes on a 'wholly new meaning' in 
Qohelet39. However, Whybray (1989a: 75) argues, , 
the idea that Qoheleth's concept of the 'fear of God' is essentially different from its usual meaning in the 
Old Testament (devotion to God, worship of God, or willing obedience to his cornmandm nts) is an idea 
derived from a particular interpretation of Qoheleth's thought in general rather than from his actual use 
of the phrase. 
He concludes, 'His meaning is that God rightly demands "fear" from men in the sense of 
recognition of his essential difference from his creatures, 40. X-VI is used a further eight times 
in Qohelet, and only in 9: 2 and 12: 5, which do not refer to God, does it seem to demand the 
sense of being afraid of something. Elsewhere (5: 6; 7: 18; 8: 12,12,13; 12: 13) the notion of 
reverence of God seems appropriate though the idea of being afraid need not necessarily be 
excluded - except perhaps in 8: 12-13 where the one who fears God is cast as the opposite of 
37Cf, e. g., Gen 42: 35; Exod 14: 3 1; Deut 17: 13; Josh 4: 14; 1 Sam 4: 7; 1 Kgs 3: 28; Ps 40: 4; Neh 6: 16; etc. 
380ther commentators who adopt a similar view of the meaning of M-11 in this context include Barton (1912: 102); 
Davidson (1986: 24); Loader (1986: 41). 
39Cf Crenshaw (1974: 44-5) where he describes it as 'cold terror. ' See also Murphy (1993: 134). 
40EIsewhere Whybray (1978: 201) writes, 'The evidence suggests that for Qoheleth the designation 'he who fears 
God' is the highest accolade of moral virtue that can be bestowed. ' Eaton (1983: 82) agrees with Whybray when 
he writes that this "fear" is 'not a craven terror in the face of the monstrous or the unknown, but rather the oppo- 
site, reverence and awesome regard for God. ' Lohfink (1987: 239) writes, 'the "fear of God" is the greatest 
human possibility. ' 
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the wicked one, which implies that fear of God has an ethical value. Again, each time 
fear of God is mentioned it is in a slightly different form: 
rx*n Im, -vi 3: 14 
X-1, '. n 5: 6 
-'D 7: 18 
8: 12 
ranýn IN-r, livix 8: 12 
rn-*x 'nýn M-1, WIN 8: 13 
M-1, 12: 13 
The end of v. 15 is obscure4l. There are two problems. Firstly, the object marker is 
used without the definite article - this is not without precedent in the Hebrew Bible42, or 
indeed in Qohelet itself (see 4: 4; 7: 7,14; 8: 9; 9: 1; 12: 1443), but it adds uncertainty to the 
verse nonetheless. Secondly, it is unclear what 91"13 refers to. Although the root 911 is com- 
mon in the Hebrew Bible, the niphal occurs elsewhere only in a rather obscure phrase in Lam 
5: 5 where it could mean either 'pursued' or 'persecuted'. 9'7-13 in Qoh 3: 15 seems, then, to 
indicate that which or those who are pursued or persecuted, but this appears to bear no connec- 
tion with the rest of the verse. Many commentators44 interpret this to mean that God seeks 
what has been 'chased away', i. e. that which is past, so that events which happened in the past 
will happen again. This ties in with the earlier part of the verse and also with 1: 9,10, but is a 
rather forced reading. Perhaps we should conclude with Whybray (1989a: 75-6), 
The meaning of the last part of the verse (from and God) is obscure ... It must be admitted that the 
absence of any direct indication of what it is that is 'driven away' makes the intention of this clause quite 
uncertain. 
9.1.2.2 - 3: 16-22 
The alternation in 3: 9-15 between focus on God and focus on people continues to some 
extent in vv. 16-22. In v. 16 the author turns back to consider again the human sphere when the 
verse opens with the words, VnVil Prill '1111MI '1171. The contrast is drawn in v. 17 where it is 
affirmed that God will judge both the righteous and the wicked. Then the rest of the chapter 
returns to consideration of humanity - specifically human death compared to the death of 
beasts. As ID "PY"T' in v. 12 seems to introduce what the author knows about human deeds and 
4lBen Sira 5: 3 is generally regarded as a quote from Qoh 3: 15b. Salters (1978: 419-20) discusses the connection 
between the two passages. Whitley (1982: 345) argues for the priority of Ben Sira. 42E. g., Isa 41: 7; 50: 4; Job 13: 25; Prov 13: 21. Cf GesK 116: 1,2. 
43Cf Schoors (1992: 164-5). 
44See, e. g., Barton (1912: 107); Crenshaw (1988: 100); Gordis (1968: 156). 
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in v. 14 what (s)he knows about God's deeds, so here '12ý2 "IN '111TV in v. 17 introduces what 
the author has to say about God, and in vA8 what (s)he has to say about humanity. 
We noted above the emphasis on YV-171 by its unexpected use at the end of v. 16 which 
places it in the middle of a chiasmus portraying the degeneration 'under the sun' of justice into 
wickedness, justice then being reinstated by God. The second half of this chiasmus, 3: 17, 
seems to many commentators a surprisingly positive affirmation - so much so that some argue 
either that it is a gloSS45, or a viewpoint which the author presents disparagingly46, or they 
emend it in some way to blunt its force47. Its sentiments are similar to 12: 14, the final verse 
of the book, which most commentators regard as part of the epflogue(s) added by an editor, 
Y-1-MM 21tý-= tft3 ýD ýy =7in. 1 MW 017ft, 'i However, the same sentiments 
are expressed before the epilogue in 11: 9, VDV= IN"11 '13 Y"M Typical of 
Qohelet, we have here the same idea portrayed in three different ways, and using different 
terms: the only common elements are the emphasis on 'all', use of the root MV, and reference 
to God. Perhaps the most pressing question in each case is 'where and when does this judg- 
ment take placeT. Gordis (1968: 235) argues that in 3: 17, 't3vi is a reference to the other 
world, the period after death as in Job 1: 21; 3: 17,19, ' but Whybray (1989a: 77) says, 'It is 
extremely unlikely that Qoheleth is here referring to a judgment of the individual after death, a 
very rare and late concept in the Old Testament and one to which, as other passages make 
clear, he does not subscribe, 48. In fact here and elsewhere in Qohelet this issue is left 
tantalisingly unclear. Fox (1989: 197) is adamant that there is no allusion here to an afterlife: 
It is hardly an allusion, facetious or otherwise, to an afterlife (as Gordis holds), for Qoheleth does not 
have enough of a belief in judgment after death to say, even ironically, that justice will come in the after- 
life, and if he did believe that, his problem would be solved. [Our emphasis] 
But the question seems rather to be left open, and it may be that the possibility of an afterlife 
is one of the factors that Qohelet considers as having a bearing on the things he observes 
'under the sun' - although (s)he certainly does not present it as firm conclusion and indeed 
implicitly questions it on a few occasions. This may be a link with the following verses which 
directly address the issue of death. 
45E. g., Barton (1912: 108); Crenshaw (1974: 35; 1988: 102). 
46E. g., Davidson (1986: 26); Gordis (1968: 235). 
47E. g., Fox (1989: 197). 
480n 13V and 7MV cf Schoors (1992: 100-2). 
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MV may refer back to ', l? zvj in v. 16, but the different and very unusual form of the word 
there serves to cast some doubt on this. Of course, if this is the case, and the verses certainly 
could be read this way, v. l7b, n7i ", itVYWI-ýn * rDrl-ýDý 31Y-4n, might imply that there is a 
time also for evil there. Depending on how rnri is read here and in 3: 1, such a reading would 
fit well with 3: 1-8 - there is a time for everything under heaven. It might also tie in with 
7: 14,17, depending on how these verses are intepreted: 
Cliftil o'ItY li? -PnO #IHIN M i'IX'l oIF"l t3l"ll IIU3 ol"i'l olilu t3l'13 7: 14 
Illy Mý3 IlInIl jlný ý, no 11.1,111 37V, 131-ým 7: 17 
Crenshaw (1988: 102) suggests that 13V 'may be understood with reference to divine times or 
even locallY (there with God). ' In this case, it might be in contrast to what happens 'under the 
sun' and to the evil that happens there (71n7j): 
vjn7j, "i Min 'Irl"XII 
Mvnll 
yv-11, 
17-12.1 
37VIIII 
Ins-. 1 
y vj 1.1 
VD7j, 
ov ... trrlýmn 
This ties in with the contrast in these two verses and throughout 3: 9-22 between what God 
does and what people do. There may also be a contrast with 5: 7 which refers to justice and 
right (perhaps in a legal rather than ethical sense) being denied, and the word rDn is also used 
in 5: 7, rnnn ýy nnnn-ýx -mr-im nx-in 17-; Yi t)mVn ýyjl V-1 vIVY-MM. The words rDII, Ily and 
t2MVn occur together in 8: 5,6, but the meaning of these verses is far from clear and will be 
discussed later. 
r. Dn-ýD and iltY37nol are ambiguous in 3: 17. rDrl-ýDý Yly certainly recalls 3: 1 where it 
referred to things done 'under heaven'. However, it might here refer specifically to things 
planned by God, or again it could mean simply 'all things', or, less probably, 'all pleasures'. 
, IMM is ambiguous because it could either refer to God's deeds - in contrast perhaps to the 
human deeds described in v. 16 and specifically mentioned in v. 22; or it could indicate that 
there is a time for all human deeds, including evil ones; or, in light of the preposition -ýY 
which precedes it, it might indicate that there is a time for God's judgement upon all human 
deeds. 
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The main areas of ambiguity in 3: 17-22 come near the start and the end, vv. 18,21 both 
being decidedly difficult and producing considerable disagreement among commentators. The 
first issue concerns the verb C3-12ý49, which appears to be the infinitive form of the verb TIM, 
'purify, select', with the third person masculine plural pronominal suffix. However, this 
would mean that there is no finite verb in the verse apart from the opening III'= which cannot 
be the finite verb governing the infinitive C*12ý, firstly because it would make no sense", and 
secondly because C3'9, *XI would then have no role in the sentence. CYI, '*XI seems to be the 
subject of this verb, and the pronominal ending the object. The problem would be resolved if 
the next verb, MKI, were a finite verb when this part of this verse might be rendered, 'God, to 
purify them, showed them that they are beasts' - but it too is in the infinitive form. As the 
verse stands, there appears to be a finite verb omitted which would make sense of the two 
infinitives 211W*1 ... MMý in the way that '111311 at the beginning of 1: 13 governs the 
two infinitives in that verse, '113*1 VIT* '1112111. 
An alternative, which a number of commentators support5l, is to view the lamedh as an 
emphatic prefix to a finite verb. This makes good sense of the phrase, which might then be 
rendered 'God indeed selects them..., ' but there is no wholly convincing parallel in the 
Hebrew Bible. The lamedh prefixed to the noun 3ýD in Qoh 9: 4 appears to serve the same 
purpose, and would be the closest example52. However, the waw before MR-b in 3: 18 seems 
more appropriate if this is a second infinitive governed by one finite verb than if it is governed 
by a finite form of -1-1: 1, although, as GeSK (I 14p) indicates, 'In a number of instances - espe- 
cially in the later books - the infin. constr. with ý appears to be attached by Waw.... as the 
continuation of a previous finite verb. ' 
T13 in the Hebrew Bible usually bears the meaning 'purify', but in Chr. and Neh. it 
has the sense of 'choose, select'. The latter seems to be the meaning it bears in later Hebrew, 
and something derived from this seems probable here. BDB (p. 141), following Targ. and 
491rwin (1939: 298-9) says, 'This word is central in the meaning of the entire verse; and until we have attained 
some better solution of its enigma than at present, the rest must stand in abeyance. ' 5OWhitley (1979: 37) suggests that the infinitive IIIM'1ý1 may be construed with 131-InK thus: 'I considered in my 
heart concerning the sons of men ... and saw that they are beasts. ' He then concludes that 131, 
ftil would 
then be in the nature of a parenthesis, and may not even be original. ' 51E. g., Crenshaw (1988: 103); Gordis (1968: 236); Whitley (1979: 37). See Schoors (1992: 111-4) on the 
emphatic lamedh. 
520thers might include in Ps 89: 19; rII* in Cant 1: 3. Both Gordis (1968: 236) and Whybray (1979: 37) 
point out that the use of such emphatic prepositions is more common in other sernitic languages. 
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Vul., renders the word here as 'test' or 'prove', but there does not appear to be good evidence 
from Hebrew texts that it can bear this sense. 
21IN'*1 is pointed as a qal infinitive, 'to see'. Most commentators53 contend that this 
does not make sense - what purpose could God have in 'seeing that they are beasts'? It is 
usually emended to, or read as, the hiphil. In the vast majority of cases the he is retained in 
the hiphil infinitive when a lamedh is prefixed, but occasionally the he is omitted54. Indeed, 
an example of this occurs in Qoh 5: 5, ItYl-IIN Xluný I'lp-]IN 11111-ýX. In 5: 5 the hiphil is 
indicated by the pathah under the lamedh, which does not appear in 3: 18, but it is argued that 
only the slightest emendation is required in the pointing of one letter to render it a hiphil. 
Whybray (1989a: 78), however, argues, 'this meaning, in view of the general laxity of 
Qohelth's syntax, can probably be obtained without emendation: "so that they may see". ' 
Moreover, this purposive sense seems to be achieved in, for example, 2 Sam 12: 10 by the use 
of the lamedh and the infinitive construct, 'MV16 I* 111,, * '1111`111 11-nIN IVR-11H 41IT131 - 'YOU 
have taken the wife of Uriah the Hittite to be [i. e. that she may be] your wife'55. There are a 
number of ways in which PIN"* may be read so that it makes sense in its context, but 
ultimately it should probably be conceded with Whitley (1979: 37) that 'in view of the 
uncertainty attaching to 1: 3'12ý the syntax of 11IN"*1 is doubtful. ' 
Ile uncertainty in this verse continues with the final two words, 13, '* 'MWI, 'they to 
them(selves)', or 'they for them(selves)'. Because of the difficulty in making sense of these 
words, and because MWI repeats the last three letters of o1n, 12, many commentators see MW as 
the result of dittography and omit it56. If 071ý is retained, the lamedh is usually seen as 
emphatic giving a reading something like, 'indeed they are'. However, 7=71 could also be 
used in this way, in which case the phrase could be rendered, 'they are indeed beasts to them', 
and if this verse refers back to v. 16, 'beasts' may be a metaphor to indicate the level to which 
people have lowered themselves because of their lack of human virtues. The irony of the fol- 
lowing verses would then be that they are actually much like the beasts in other ways over 
53E. g., Barton (1912: 112); Crenshaw (1988: 101); Fox (1989: 198); Ogden (1987: 60). 
54CfGeSK(53q). Other examples he cites include '111* in Isa 29: 15; ýDh in Num5: 22; '112Y5 in2 Sam 19: 19; 
p5.15 in Jer 37: 12. 
: )5Cf GesK (114g). He also cites Gen 11; 5; 28: 4; Jer 38: 26 as further examples of 5+ inf. used in this way. 
This argument is followed by Eaton (1983: 86). 
56E. g., Barton (1912: 112); Crenshaw (1988: 103); Fox (1999: 198); Irwin (1939: 299); Ogden (1987: 60). 
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which they have no control. But this reading does not tie in well with the following verse 
which, because it starts with In, may offer an explanation of v. 17 (although this does not 
always follow elsewhere in the book). 
Alternatively the phrase might be rendered 'they of themselves are beasts', perhaps 
implying that there is nothing people can do themselves that distinguishes them from the 
beasts. This might either be read very negatively to indicate that people are no better off than 
beasts, or it might be taken to suggest that someone outside themselves, i. e. God, makes the 
difference. A similar position could be obtained following Gordis's argument (1968: 237), 
based on the interchange in meaning and usage in Qohelet and elsewhere in the Hebrew Bible 
of beth and lamedh, that we should read M. '* as 'in themselves, 57. 
Read in isolation, 3: 21 might be translated: 
Who knows the spirit/breath58 of people, the ascending one - it goes upwards; and the spirit/breath of 
the beast, the descending one - it goes down to the earth? 
This might be interpreted, 'Who knows the spirit of people, which rises upwards, or the spirit 
of the beasts which descends downwards to the earth?, 59. But precisely what this might mean 
in the context is difficult to determine, and most commentatorS60 follow LXX, Pesh., Vul. and 
Targ. and render the verse, 'Who knows whether the spirit of man goes upward and the spirit 
of the beast goes downwards. ' Usually this is achieved by emending the pointing of the he in 
oft, 'I and 11TVI, 'I to render it as the interrogative particle mther than the definite article. As 
Whybray explains, 'Many commentators believe that the pointing in the unemended text is the 
deliberate work of later scribes who were incensed at Qoheleth's refusal to distinguish between 
the fates of men and animals. ' However, Barton (1912: 113) and Gordis (1968: 238) cite other 
examples of the interrogative in the Hebrew Bible where a kamets is used before gutturals 
(though none with ayin are given), and the he is vocalized with full vowels and a dagesh6l. 
These examples are rare exceptions, but it may be that the author, being aware of such excep- 
tions, could have intended ambiguity here, particularly in light of the theme of one-ness in the 
preceding verses. However, there are other difficulties with this position. 
57Gordis (1968: 237) cites Qoh 2: 24, VIN2 MILI JIM, 3: 12,132 IT 1"M and Isa 5: 4,13 'in'try Mh - Whybray 
ý 1989: 87-8) appears to support this argument. 8Note that fill in v. 19 appears to be masculine, but here seems to be feminine. Cf Schoors (1992: 70). 59See, e. g., the reading suggested in the margin of the NIV. Also Eaton (1983: 87-9). 60E. g. Barton (1912: 112-3); Crenshaw (1988: 104); Fox (1989: 196); Gordis (1968: 238); Ogden (1987: 62); 
Schoors (1992: 2134); Whybray (1989: 80). 
61 in Gen 19: 9; 2011.1 in Lev 10: 19; VIN. "I in Num 16: 22; MINI'l in Isa 27: 6; 2`13.1 in Job 23: 6. 
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On the basis of the use in the Hebrew Bible of similar phraseS62, we would expect the 
interrogative particle to be positioned earlier in the verse, '. *Y Wim. 1 '132 r1IN-1 Y11" '12. More- 
over, this is how the similar type of question in 2: 19 is framed, ýDD IN Ml, "T, anrlri ra, nn 
There seems to be no biblical precedent for the type of construction here if we are to 
understand these two occurrences of he as interrogative. Of course, the author may have 
employed an unusual or even unprecedented grammatical construction to convey a particular 
point, further emphasised by *Yný and ilt=ý, 'Who knows the spirit of man whether it 
ascends upwards and the spirit of the beast whether it descends downwards to the earth. ' 
However, the unnecessary use of and iitlný makes good sense if they emphasise a dif- 
ference between humankind and the beasts in face of the similarities that have been drawn 
between them in the previous verses. 
No matter how the verse is interpreted, there is neither a clear denial of some dif- 
ference in ultimate destiny of humans and beastS63, nor an unambiguous assertion of any kind 
of afterlife for humanity - perhaps what comes across most clearly in this verse at least is the 
author's agnosticism in this regard. 
This does not necessarily mean that v. 21 contradicts the earlier verses. V. 19 need not 
be as unorthodox as some commentators maintain64: it is an observable fact that 'under the 
sun' humans die like beasts - in this respect, at least, their fate is one; also, it is quite orthodox 
to maintain that 'one' spirit/breath is given to all, for the spirit/breath of life is given by God 
and taken by him at death65; and finally, even if the spirit/breath of humans does go up (back 
to God? ) and the spirit/breath of beasts does go down to the earth, it seems undeniable that the 
bodies of humans and beasts both return to the same place - the dust from which they came66. 
This accords with 12: 7, M1113 'IVM 21VII MIMI 11, lVz IVII. There 
are no firm grounds on which this assertion can be made, whatever precisely it implies, if we 
understand 3: 21 in the way it is usually translated - although it should be noted that such ten- 
sions are not without precedent in Qohelet. 
62Cf Gen 8: 8; 24: 21,23; 37: 32; etc. 63But Crenshaw (1974: 40) says, 'How far Qoheleth is from a belief in man's innate endowment of eternity can be 
seen in his almost flippant rhetorical question dismissing the new idea of resurrection. ' 64E. g., Crenshaw (1988: 104); Gordis (1968: 238); Loader (1986: 44). 
65But in Gen ch. 2 it is only WIN to whom the breath of life is given. 66Cf Gen 2: 7,19 - human and beast are formed from the ground although only the human being is described as 
being created from the dust of the ground. In Gen 3: 19, Adam is told he will return to the ground from which he 
was taken because, 21VjJ1 'My-ýMl MnM "ID37. Cf Pss 104: 29; 146: 4; Job 10: 9; 34: 15. 
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There are a remarkable number of repeated words in v. 19: of the twenty-five words in 
the verse, seventeen are repeated - 'In, 13"xi, 'InK, Mt, ill and ýZ all occur twice, and 
, INIM is used three times. This serves to greatly emphasise the fact that death is the one fate 
which befalls all creatures - both human and beast. By contrast, the use of '1111n is striking 
because it is different to the usual form used in Qohelet. This is the only time the word is 
used, but there seems to be no difference in meaning to 71'111" or VITI. The position of the par- 
ticle of negation, JIM, is also striking and also distinguishes it from similar phrases elsewhere: 
71M . 1n. 12.71-In 13-TH71 -1311M 3: 19 
- 
---I- 
vinvin ziriri Irm, j, xi 2: 11 
11*-I ý371ý Inn, I'MI 10: 11 
Holding this word to the end of the clause serves to give it much greater force. The statement 
commences in a way which may give comfort to the reader, 'advantage for the human over the 
beasts', then proceeds to shatter any hope that may have arisen with the concluding, 'there is 
noneP. This makes for a particularly forceful centre to the structure of this passage. 
The first section of v. 22 is part of the thread of 'call to enjoyment' verses, but it ties in 
particularly closely with 3: 12: 
wria am jiuvOi nlnvý 13H 'D 03 . 11U 7IX ID '117-il 3: 12 rty7ni 13INII nnty, 117imn IT 71M In 1311MIll 3: 22 
Again the differences between the verses should be noted. The verbs with which each starts 
are interesting because both also form the basis of questions in this passage. After two state- 
ments starting ". n '111771 in vv. 12,14, we find a question in v. 21 starting 37111 In. After three 
accounts of what Qohelet has seen, all using the verb 1111MI (vv. 10,16,22), the passage closes 
with the question, 1"TH j-iI, 'IIV MM 311M* 12MIZI In. What can and cannot be known is impor- 
tant in Qohelet, as is what can be observed, and what it is beyond human ability to perceive. 
occurs as the second word in both 3: 12,22, and in both verses the word is used with 
different meanings. In v. 12 the first "D might be rendered 'that', while the second is part of 
the expression UN "D, 'except'. In v. 13 the first might also be rendered 'that', while the sec- 
ond and third are probably better translated as 'for' or 'because' 67. 
21V I'M features in all the verses in the 'call to enjoyment' thread apart from 5: 17, but 
3: 22 is the only occasion it occurs with the comparative mem. This means that there is a 
670n the use of ID in Qohelet, see Schoors (1992: 103-10). 
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development from 'there is nothing good in the person' in 2: 24, to 'there is nothing good in 
the person except' in 3: 12 to 'there is nothing better than' here. 
1"112 MIU 111ý; 01 nlntVý at the end of 3: 12 is reduced in v. 22 to VVYM DIMI MVI. 
However, if the phrase 117ýrl M1,1-13 is included as part of the 'call to enjoyment' (and it occurs 
again in 5: 17), the two are actually of identical length: 
rm 21ti iiiey91 ril72t79 CM 112 t22 210 IM Z "nyll" 3: 12 
lipýri l"eY7J. 2 ri? je" «iriN7i 21ti jm -'. 2 ellwil 3: 22 
Both may be broken down into three parts of comparable length, in which case it is the final 
part where the biggest difference between the verses lies: 
CM 21to IIIN 112 "IIYI" 3: 12a 
117iNli 21t2 Js ,2 , 31. wil 3: 22a 
rivityý rix -, Z 3: 12b 
i"t7yb2 CI, 7Nl r17itv" 3: 22b 
1.,., n2 21ti rileyýI 3: 12c 
117ýr1 3: 22c 
We discussed the ambiguity of "'pýrl 7MI-iIII in 2: 10, which is also in the context of enjoying 
what one does, 11? ýri nln-nn 1ýny-5. nn rmtý nrint-5. nn -'15-PH 
and similar sentiments are expressed in 5: 17,18 and 9: 9. A different perspective is found in 
2: 21, which implies that a person may have to leave his/her 125n to someone undeserving when 
(s)he dies. 9: 5,6 states that there is no 175n after death. 
The question which has aroused most debate in the last part of the verse concerns the 
word TMU. It could be rendered either 'after him', 'after it', or possibly 'afterwards, 68. In 
the first case, the verse could be interpreted along the lines of 2: 21, 'who can bring him to see 
what will happen to his portion after he has gone, ' or more generally, 'who can bring him to 
see what will happen after he has gone, 69. In 6: 12, VnV. -I Pnri P-inK Ml. -Pnnn tnxý 
what happens is specifically described as 'under the sun', which would support this reading of 
3: 22. The same could apply in 7: 14 and 10: 14, and in the second case, 'it' might refer to 
death which was the focus earlier in the chapter. In 9: 3 1"InK specifically relates to death, 
68Fox (1989: 199) contends that, 'it is best to understand 'aharayw as having the lexical meaning of "afterwards", 
although in the present context the word is specifically applied to the time after death. Elsewhere the reference is 
to the future more generally. ' Gordis (1968: 239) agrees, maintaining that it should 'be taken as an adverb with a 
petrified suffix. ' However, Whybray (1989: 142) warns that 'the grammatical explanations which have been 
offered ... are [not] entirely satisfactory. ' Cf Schoors (1992: 118-9). 69See, e. g., Eaton (1983: 89); Ogden (1987: 63). 
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trrln'. I-ýM TIMMI 012ý2 However, in each verse the translation 'afterwards' 
is appropriate in which case what it comes after is to be determined from the context. 
9.2 Conclusions 
Ch. 3 is key passage in terms of Qohelet's theology. More is said about God in these 
verses than anywhere else in the book. But what kind of God is pictured here? Does he act in 
arbitrary ways which are quite beyond human comprehension, or are his actions characterised 
by certain patterns that people can perceive? Is he a God who burdens people with affliction; 
or does he keep them busy with the occupation he gives them? Is he a God who makes every- 
thing appropriate at the time he determines, but prevents people from discerning that time; or 
does he make all things beautiful and give people some sense of eternity while not revealing all 
of his (eternal) works? Are his works endless, unchangeable, and unknowable, striking terror 
into human hearts; or do his deeds draw people to worship a constant and eternal God? Is a 
stark contrast drawn between observable reality and the tradition that God brings about justice; 
or is God portrayed as one who can be depended on eventually to'see justice done and to seek 
out those things that seem to have gone unpunished or unrewarded? Is death the end, when 
human life, like that of the beast, is extinguished forever; or is there a hint of something else, 
perhaps some kind of return to God? In each instance the hopeful can find hope, but there is 
also grist for the sceptic's mill. 
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CHAPTER 10, What is Good/Better for People 
10.1 Commentary 
10.1.1 4: 1-3 
4: 1-3 is the first part of a section extending to 5: 6 whose primary focus is 'what is 
good/better for people'. There are a number of ambiguous or anomalous features of this pas- 
sage which should be noted. 
IPVY is an excellent example of the use of the same word with different nuances, 
because it seems that the word 13117VY, 71 is used to mean two rather different things, and a word 
pointed differently (with a pronominal suffix), CnIpVy, is used to convey the opposite. All 
three words are pointed as participial forms: the first two are plural forms of the passive 
participlel, while the third is a plural form of the active participle2. However, for the first to 
make sense in its context, WtVYI 'Ift it should be read as the abstract noun 
'oppression', as in Amos 3: 9 and Job 35: 93. On the other hand, the second occurrence in its 
context, CrIan arlý JIMI 01177jyri riynl "13,711, should be read as a reference to those subjected to 
oppression, that is 'the oppressed'. As an active participle the third occurrence, E31.1'12V37, indi- 
cates those who practise oppression, that is 'the oppressors', and the pronominal suffix 'their' 
presumably refers back to 'the oppressed' mentioned earlier. Thus the notion of oppression is 
comprehensively covered with references to oppression in general, to those who suffer such 
oppression and to those responsible for oppression. 
That 'there is no comfort for them' is emphasised by using twice exactly the same 
phrase, Colln M, * 71MI- It is unusual in Qohelet to have a clause repeated exactly, and this 
serves to draw particular attention to it. It may also remind the reader of the repeated phrase 
in 3: 16, YVIN '=V, which we noted above places a particular stress on the second and 
unexpected occurrence of yVVI. 'Me second phrase in 4: 1 is also unexpected because the 
closest antecedent for tný is 13117V37 - 'their oppressors'. For this reason, Barton (1912: 116) 
follows Haupt who 'takes [m, "IM] the first time as "comforter", and the second as "avenger". ' 
Barton continues, 'In that case the last clause should be rendered, "there was no avenger (for 
ISee, e. g., Deut 28: 29,33; Jer 50: 33; Hos 5: 11; Pss 103: 6; 146: 7; Prov 28: 17. 
2See, e. g., Jer 21: 12; Pss 72: 4; 119: 121; Prov 14: 31; 22: 16; 28: 3. 
3Cf Isa 33: 15; Prov 28: 16. 
272 
the wrongs done, by them)" -a view which is probably correct. ' However, there is no evi- 
dence that the word can be read in this way, the antecedent of the pronominal suffix on the 
word 0,11*1? VY (i. e. U1177M71) could also be the antecedent here, and the ambiguity is quite in 
keeping with the rest of Qohelet. It is also possible that there is an ironic twist in the verse: 
'See the tears of the oppressed - there is no comfort for them; power lies in the hand of their 
oppressors - but their is no comfort for them either. ' 
It may be that this is an example of what the author observed in 3: 16 - there is certainly 
a similarity in the structure of the two verses which might offer literary support for such a con- 
nection: 
vi72vi, -i lirill Illi"N«l Illyi 3: 16 
e7J7i. -i lirill 13, ey2 irim -1N-1N1 ax -, 1127ii 4: 1 
y. 'I'm "Inv Ins"i wp; ýl yv-l"l , Inv umvn. -I 13117; 2 3: 16 
13,1372 93Mý JIMI rM'13-. -Pj2VY I'M 13, Mn-C-35-77 JIXI WIMY. 'I IIYZ5'T i'lVill 4: 1 
The statement with which v. 2 commences is surprising, even shocking. The first 
word, MVI, could come from one of two roots one meaning 'soothe, still'4, and the other 
'laud, praise'5. Neither seems particularly appropriate in the context, but some word con- 
nected to the second root seems more likely - unless the author is deliberately playing on both 
roots. The irony here is that elsewhere the second root is always used of God, and of the three 
occurrences of the first root two describe something that God does. The verb is used again 
only in 8: 15, which, besides using a different form of the verb, constitutes quite a contrast to 
4: 2, rinntvi-nm , 3x unnivii. 
The verse would have made perfect sense if it had continued, M"MI-JZ3 
but the addition of 121n '11: )V and sIT737 M"rl MW '1VM emphasises the 'dead-ness' of the dead 
and the 'alive-ness' of the living, and hence teases out the maximum effect from this striking 
statement. The latter also serves as a contrast to MIM Xý 1'7Y-"IVM ]IN in the next verse: '13'7Y in 
4: 2 seems to be a combination, unique in the Hebrew Bible to Qohelet, of *7Y and #1371; and j'TY 
4Pss 65: 8; 89: 10; Prov 29: 11. Prov 29: 11 expresses sentiments found in Qohelet (5: 1-2; 7: 8b-9; 9: 17; 10: 12- 
14), l2rl3V' '11MM3 OXII ýIan KIII, lnnr-ýn. 
5Pss 63: 4; 106: 47; 117: 1; 145: 4; 147: 12; 1 Chr 16: 35. Ps 145: 4 uses other words found in Qohelet: '11* 'llI 
1-1111 1111-11211 l3tý37n 112VI. 
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in v. 3 may be contracted from 1-,, --iy6. However, Whitley (1979: 41) argues, 'it must be borne 
in mind that the words 13"TY "hitherto" and Ily "still" are distinctive in origin. '.. 131Y derives 
from a root 11Y "up to, till, until", J'Ty from a root 'MY "at the same time, during, while, 
when". ' But whether or not this is the case, the similarity of the two words serves to connect 
them. The additions also recall the descriptions of 'the ascending one' and 'the descending 
one' in 3: 21, ', iuný wn In-rn Wil '*YI - both verses addressing the subject'of 
death and what advantages it may or may not bring. 
The use of J'iy in v. 3 adds a note of ambiguity because it may indicate that the one 
described in this verse is yet to be born - sometime in the future. If it is better to be dead than 
alive, then it seems a contradiction to maintain that one who has yet to live is better than both - 
unless it is the fact of the oppression which the author observes that makes it better to be dead, 
in which case the one not yet born may avoid this particular evil that is done under the sun. 
However, it should be noted that the one who is better off in 6: 1-6 will never see what hap- 
pens under the sun, nor even see the sun VnV-M, v. 5), because (s)he is still-born. 
But in 6: 1-6 the contrast is not with the living in general, but with one who does 'not see 
good' v. 6 - the expression MX'I-Xý occurs only in 4: 3 and 6: 5,6). 
,- There is considerable irony that the 'one' (by implication) who has not yet been born is 
better than the 'two' - the living and the dead. The contrast between 1riMil-In 13"IMI 10'121V in 
v. 9, andl-PM Mý j'737-'1VX PX V13VIn nv contributes to the uncertainty overjust what is 'good' 
for people. 
10.1.2 4: 4-7 
The key word in v. 4 is nX31p, which might be rendered either 'jealousy, 7, or, more 
commonly, 'zeal, 8, and is often used of Yahweh. Which nuance is understood here dramati- 
cally affects the tone of the verse. A number of commentators unquestioningly adopt the 
meaning found less frequently elsewhere in the Hebrew Bible of 'jealousy9, and interpret the 
verse in a decidedly negative way. But it could equally be read quite positively, in line with 
6Cf Schoors (1992: 117). 
7See, e. g., Num 5: 14; Prov 6: 34; 27: 4. 8See, e. g., Isa 42: 13; 63: 15; Zech 1: 14; 8: 2; etc. 9E. g., Barton (1912: 117); Eaton (1983: 92); Fox (1989: 202). 
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the word's usual sense of 'zeal'. Crenshaw (1988: 108) quotes from the Talmud (Baba Bathra 
21a) where the same word is used in the phrase, 'the rivalry of scholars increases wisdom, ' 
and something similar might apply here. 
Two further points should be noted about this verse. Firstly, we should recall the 
ambiguity of ýW both here and in v. 6 - it could indicate something negative, 'toil', something 
neutral, 'work', or something positive, 'wealth'. Any of these might apply here. Secondly, 
there are words in the verse which are probably from two different roots MY-1: V137M and Y1171. 
This further illustrates the author's propensity for playing with different roots - and the use of 
r1l'i 11"Y'll ý: I M M-01 in v. 16 offers an example of a word which may or may not be from the 
same root as IIIY-I here (cf IT137MI in 2: 22). 
The difficulty with the two proverbs in 4: 5,6 is in determining what each means and 
assessing how they relate to each other. Fox (1989: 202), for example, asserts that they are 
'Two complementary - not contradictory - proverbs, the first condemning indolence, the sec- 
ond excessive work. " Gordis (1968: 240), however, disagrees, saying of v. 5, 'This verse and 
the following one are diametrically opposed to each other. ' Similarly, Ogden (1984: 450) 
argues that the effect of v. 6 is 'to reverse the values of the elements in vv. 4,5 and to produce a 
paradoxical statement. ' 
The only other occurrences of pirl in Qohelet are in 3: 5, '1122rin 'Iprllý 31371 11711rlý P37. 
This suggests that there is a time for 'embracing' or 'clasping', and also a time to refrain from 
such action. Presumably the fool clasps his hands (= the English phrase 'folds his arms'? ) at 
an inappropriate time. However, it is not clear what the consequence of this is, because it is 
expressed by the strange phrase I-ItVI-JIN ýUl. The closest equivalent elsewhere is in Isa 
49: 26, where it seems to indicate destroying oneself, WItYl-IIN 1"31n-IIN 11*=-1110. This 
would fit the context here, giving a interpretation, 'The fool sits with his arms folded and in 
the process destroys himself'. However, as Crenshaw (1988: 109) points out, the phrase might 
be rendered 'he cats his own meat. ' He goes on to explain, 'Qohelet's aphorism may have 
quite another meaning, pointing out a paradox that in an imperfect world even fools who 
refuse to join the rat race resulting from jealousy sometimes have adequate meat. ' This would 
IOCf Mic 3: 3; Ps 27: 2; Prov 31: 14. 
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yield the interpretation, 'The fool sits with his arms folded yet still manages to have enough to 
eat. ' 
Besides the question of the meaning of ýny, the main difficulty in v. 6 is in determining 
the role played by the concluding words, lin jliy-11. Only here does this expression occur 
without the word ýnn 0111 L11371 is used once without ýzn in 1: 17), but similar sentiments to 
this verse may be found in 5: 15, nr* ý; ny, V 1ý IIIIII-MI. However, this begs the question 
whether 'one handful of rest' is better than 'two hands full of work/wealth', r1l'i 3113711 serving 
as a catchphrase appended (somewhat awkwardly) to the proverb, or whether the comparison 
is specifically with 'two hands full of work/wealth and striving for the wind' - this, perhaps 
being synonymous with the expression in 5: 15 nr* ýW. This makes a considerable dif- 
ference to the meaning of the verse, and its relation to the previous verse: it could mean either 
that rest is better than work/wealth, or that rest is better than fruitless or futile work. Either 
way, there is a rather subtle irony in the fact that here again one is better than two: 'better one 
[by implication] handful of rest than two [by implication] hands full of work/wealth. ' 
10.1.3 4: 8-12 
The negativity of the situation described in v. 8 is emphasised by three occurrences of 
the word 1"K. Moreover, its position at the end of the second clause, *-j"M riml 12 t3l, brings 
*-j'IX and rl? I'm, at the start of the third clause, together. The verse contains two balanced 
parts, each of which has the word ZOI at the centre - though the first should be rendered 'also', 
while the second may be adversativell: 
*-JIM nXI 7.1131 13V 
ýJIXI 
InX VI 
-17jy 12yjt7rj-M5 1,3, y-t3l l5ny-5D5 rp IXl 
*DY could be rendered either 'his work' or 'his wealth': in the first case it may be the tedium 
of his endless work that is the issue, in the second the fact that he is exceedingly wealthy but 
still gains no satisfaction from his riches. ýn37 in the next clause should be rendered 'work', 
which may suggest that the same applies here - but the author again seems to be playing on 
different senses of the same word. 
IlCf Schoors (1992: 128-30). 
12T'his is a further example of disagreement in number between verb and noun. However, qere has the singular, 
and is supported by LXX, Syr and Targ. 
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The balance of these two lines draws attention to the third part of the verse, which is 
also striking because of the sudden change from third to first person, with no indication that 
the person described earlier in the verse is now speaking. Commentators are divided on 
whether these are the author's own words. Barton (1912: 115) argues, 'Qoheleth suddenly 
drops the indirect discourse and transfers us to the soul of the miser, perhaps his own soul, for 
this may be a bit of personal experience; ' Eaton (1983: 93) suggests that, 'The Preacher puts 
himself in the shoes of the lonely man; ' while Gordis (1968: 242) maintains, 'Koheleth is citing 
the hypothetical argument that a man without family ties would have used. Hence we must 
supply: "He never asks himself 'for whom, etc. "" The fact is, however, that no clear indica- 
tion is given, and the reader is left to form his or her own response to the sudden change. 
As well as the play on the meaning of ýnY, there is also a play in this section on the 
word IT. It is used once in v. 8 and twice in v. 9, and should probably be translated by a dif- 
ferent word each time: perhaps, 'depriving myself of pleasure'; 'better two than one'; and 
'they get a good return for their work'. Although there is disagreement over the precise trans- 
lations of IT and ýny in these verses, ý it seems clear that the author is playing on the dif- 
ference nuances'of the words. I 
'17M in v. 9, should be noted, because it is an unusual use of the word as a conjunction. 
However, it is not without precedent13, and seems to be used in this way elsewhere in 
Qohelet14. Moreover, Qohelet's use of -Vj/-l7jN is very varied, which adds to the ambiguity of 
the book. CK "D in v. 10 is a further example of words used in Qohelet to mean different 
things. Here and in 11: 8 it means 'for if... ', but in 3: 12; 5: 10; and 8: 15 it means 'except'. 
ft" in v. 10 is also unusual because it is a plural verb used with a singular noun. We have 
noted other such grammatical anomalies in Qohelet, but this may be what GesK (124e, o) des- 
cribes as an 'indefinite singular' meaning something like 'if either one of them should fall. ' It 
is singular in the Vulg. and Targ. 
10.1.4 4: 13-16 
This Passage differs from the rest of ch. 4 because it starts with the 'better than' saying, 
my nmrlý rr-xý -IVN ID17 Jýtn 13nnl J: )On 1ý" IT, and has the first person observation, 
13Cf Gen 30: 18; 34: 27; Deut 3: 24; Josh 4: 7; Dan 1: 10. See also GesK (157a). 14See especially Isaksson (1987: 150-6); Schoors (1992: 138-49). 
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rnnn -inr nvx nzin -iý-, n my rjnVn nnn m-, *nnn mvvn-ýn-nx Irl"M at the centre. It may 
be that the words '927jol '7ý1,1 refer back to 4: 8-12, in which case one purpose of 4: 13-16 is to 
show the limited advantage of there being a second person. Of course, the sense in which 
'second' is used here is different to its use in vv. 8,10, which in turn is different to 01112V in 
v. 3, but this is typical of Qohelet. 
Otherwise, this section seems to bear little connection with what precedes and follows it 
because its main theme is the limited advantage of wisdom over folly -a theme last considered 
in ch. 2, not mentioned again until 6: 8, and not discussed in any depth until ch. 7. Indeed, it 
ties in particularly well with a story related in 9: 14-17 where a poor but wise man (sic) is 
ultimately forgotten by those he serves. The word for 'poor' Inon occurs only in these two 
passages in the Hebrew Bible, although the root occurs elsewhere in Isa 40: 20; Deut 8: 9. 
However, another root Int), meaning 'incur danger', is used in Qoh 10: 19. 
There is a balance in the passage between the king/counsellor and the youth: Jýn is 
used twice and IIIDýn once; *1 is used twice and '1ý12 once. But it is not clear whether it is 
the same king/counsellor and the same youth referred to each time, and when explicit 
reference to either ceases towards the end of v. 15 it becomes impossible to work out for 
certain to whom the pronominal suffixes refer. Moreover, the question raised above concern- 
ing the translation of the word Jýn is particularly pertinent here. While 'king' is certainly an 
appropriate rendering, and forms a suitable contrast to the youth, Jýn could also be translated 
'counsellor'15. This would add a note of irony to the contrast between the 0=1 7ZOD '*" and 
ýIODI 77IM Jýn in v. 13. The form of the niphal verb 'TIV* that is used in the last clause of the 
verse '1137 3771-Xý "17M, lends itself to be read as the hiphil, 'instruct, admonish', which 
is particularly appropriate for a counsellor. 
The ambiguity starts in v. 14 where either the king/counsellor or the youth could be the 
subject of the two verbs and the pronominal suffix. Hence we might interpret vv. 13,14 either, 
Better a poor and wise youth than an old and foolish king/counsellor who no longer knows to heed warn- 
ing - for the old king/counsellor rose from prison to kingship (or to be counsellor) although he, like the 
youth, was born poor in his kingdom. 
or, 
15In fact, Ogden (1980: 312-3) states, 
our suggestion here would be that limlok in v. 14a is yet another of the many Aramaisms in Qoheleth, and 
that it refers to the ex-prisoner's new role not as monarch but as counsellor. 
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Better a poor and wise youth than an old and foolish king/counsellor who no longer knows to heed warn- 
ing - for the youth rose from prison to kingship/to be counsellor (hence deposing the foolish old 
king/counsellor) even though he had been born poor in his kingdom (either the youth's kingdom as it 
became, or the foolish old king's kingdom). 
Both readings are grammatically feasible16, and the ambiguity may be intentional - especially 
in light of the continuing uncertainty in the following verses. Ogden (1980: 309-15; 1987: 71- 
2) suggests a further possibility: that there are two separate examples cited here introduced by 
ID and 131 In. The first he sees as an allusion to Joseph, the second to David. However, the 
comparisons are inexact, and here as elsewhere in Qohelet it is probably futile to seek precise 
historical parallels. 
The next difficulty, what Irwin (1944: 256) terms 'the crux of interpretation, ' concerns 
the expression '137j, 71 in v. 15. It might be read 'the second youth', and a number of com- 
mentators17 read this to mean that where the first youth deposed the foolish king/counsellor, 
another youth will come along, win the support of 'everyone who goes about under the sun', 
and depose the first youth. Other commentators find here an unusual, but not unprecedented, 
Hebrew construction whereby the phrase means either, 'the youth, the second (of the above - 
i. e., the wise youth as opposed to the foolish king/counsellor)18, or 'the youth, the successor 
(to the king - i. e., the second in line)19. The introduction of the expression without any prior 
reference to another youth may serve both to recall the previous section, and to raise questions 
about who is referred to here, so that the reader has to make the decision for him- or herself. 
11311121 at the end of the verse is ambiguous. It could be a synonymn for VjDVl 111111 at 
the end of the first half of the verse2O, but more likely PrIll is being used in a different sense to 
indicate that the youth 'succeeds him' as kinel. However, this leaves open the question 
161rwin (1944: 256) comments, 
Which of the two went forth to be king? And who born poor? It is idle to cite opinions of exegetes; 
they cover most, if not all, the possibilities - eloquent testimony to the obscurity of the passage if not of 
the exegetes also! 
17See, e. g., Barton (1912: 120); Crenshaw (1988: 113-4); Fox (1989: 207-8); Whybray (1989: 89-90). Fox argues 
on the basis of the use of 13MI in Exod 2: 13 and Judg 20: 24-5 that we render the word here 'the next'. 
18See, e. g., Eaton (1983: 96). Cf Irwin (1944: 256). 
19See, e. g., Gordis (1968: 162,245). 1 Kgs 22: 27 and Ps 60: 5 offer near parallels to this construction using a 
noun where an adjective is used here. However, Gordis (1968: 245) argues that there is an exact parallel in the 
3hrase in Hos 2: 9 117MIn ltý, M ýM, which he maintains should be translated 'to my husband, who was the first. ' OTbis is the view taken by Ogden (1987: 73). But one of the grounds for his argument is that a new section 
begins at v. 15 so that the pronominal suffix does not refer back to v. 14. CfOgden(1980). 211rwin (1944: 257) reads it 'who continued in his own station in life. ' 
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whether it is the youth mentioned earlier who succeeds the king, or a second youth who suc- 
ceeds the first youth. 
'Me suffixes in v. 16 are also ambiguous. The plural suffix on C37113Dý may refer to the 
foolish old king/counsellor and the youth(s), or to MYs"I-ýD mentioned earlier in the verse. 
This depends on whether is read in a temporal or spatial sense. The nearest parallel in 
Qohelet is found in 1: 10, MDýn 7,11,71 -1VM [Mý37ý 7.11. -1 -11n, where 133Dýn is clearly used in a 
temporal sense. On this reading the sentiments of 4: 16 are similar to 1: 11 - where U131'InK 
also occurs, 11,11C? MY 11-07 M. -* nnl, -Mý Inrv wrlnxý C311 travw* Inn? I'm. lný 
seems also to serve a temporal function in the phrase in 1: 16, lný 
and its near-equivalents in 2: 7,9. If IWMDý is read in line with this usage, the phrase here 
may, be rendered, 'to all who were before them' indicating that there was 'no end of people' 
who preceded both the king/counsellor and the youth(S)22. 
However, 0,113Dý might also be read in a spatial sense. Thus many commentators23 
read DM'12Dý ý:; ý 'to all whom he was over', that is 'to all those whom he ruled. ' 
Grammatically this makes good sense, particularly in light of the singular -n", '% however, UY11 
could be the singular subject of il"ol even though its sense is plural; and the fact that '17im is 
proclitic to may suggest that the same subject should be referred to for both24. Nonethe- 
less, there are other examples in Qohelet of '12! )ý being used in a spatial sense: C31, '*X -13Dýn M-1-1 
in 3: 14 and in 8: 12,13; '11Dý IIU in 2: 26 and 7: 26; -11* -In wxv* 
in 5: 1; JXýWl 'Mý MM-ýXl in 5: 5; and WýV, 71 13ýDn XSIV 'MVD in 10: 525. The precise 
word 0,113Dý is used elsewhere in Qohelet only in 9: 1, but the uncertainties surrounding that 
verse mean that it is of little help in deciding the meaning of the word in 4: 16. 
A further complication is added by the word U. If *11, 'l means 'he was' rather than 'the 
people were', then presumably the same 'he' is referred to here. In this case the verse could 
be interpreted, 'There was no end to all the people whom he ruled, yet those who come after 
will take no pleasure in him. ' But if ýDý is translated 'all who were before 
22See, e. g., Gordis (1968: 245-6) and Crenshaw (1988: 112,114). Ogden argues that because v. 15 is the start of a 
new unit 'them' cannot refer back to the old king and the youth in the previous section: therefore 'if v. 15 truly 
addresses a new context, "them" most likely relates to the crowds and the youth of v. 15a. ' 23E. g., Barton (1912: 119); Eaton (1983: 96); Fox (1989: 208); Whybray (1989: 90). 
24LXX, Vulg., Syr. have the plural verb here. 25Both David and Solomon are described as coming in and going out 13D5 the people whom they served (e. g., I 
Sam 18: 16; 2 Chr 1: 10). 
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them', the singular suffix is more striking and may indicate that 'he' is not one of 'them' - 
'There was no end to all the people who were before them [the king/counsellor and the first 
youth? ], but those who come after will not even rejoice in him [the second youth? ]'. 
In fact, none of these ambiguities make any difference to the overall sense of the pas- 
sage that despite one's remarkable rise to power and regardless of his/her wisdom or folly, 
(s)he will still be forgotten by those who come after26. The ambiguity operates on a different 
level - it raises questions in the reader's mind about who is being referred to throughout the 
passage, forcing him/her to work hard to try to pin down the references27. Perhaps the pur- 
pose is to indicate that they cannot be precisely tied down because they refer to everyone. 
10.1.5 4: 17-5: 6 
The verses in this passage which cause most difficulty for the reader are the first verse 
and the last verse. The first part of the first verse and the last part of the last verse do not pre- 
sent any problems in terms of translation, but 'watching your feet28' might be interpreted to 
mean either that one should take care, or that one should bow his or her head, and the same 
question about 'fearing God' which arose in 3: 14 arises here also - does it imply simply an 
appropriate awe of God, or does it suggest being afraid of him? Thus both the opening and 
the closing clauses of the passage could be read either to indicate that one should take care 
before a God who engenders a degree of terror, or that one should show due respect to an 
awesome God. These two possibilities are important throughout the passage. 
It is the second part of 4: 17 and the first part of 5: 6 that present problems for transla- 
tion of the passage. There are four issues - involving all five words - which should be con- 
sidered in relation to the clause 1127 1121n YnVý 21"I"11M in 4: 17. The first concerns the 
infinitive absolute with which the phrase commences. It could be that it is used here as a sub- 
stitute for a finite forrn continuing the imperative force with which the verse began, or, as 
2&nus despite Irwin's assertion (1944: 255) that 'this is one of the difficult passages of a none-too-easy book. Its 
confusion of pronominal antecedents is characteristic of Hebrew usage at its worst. ' 27Contra Torrey (1952) who emends the text because 'The critical reader of this paragraph is left unsatisfied, for 
at more than one point there is obscurity, or even confusion' (1952: 176). Torrey sees the 'gaps' and 'lacuna' in 
the text as evidence that something has been lost (one reason why he moves 10: 16,17 to this passage) - we view 
them as part of the indetermincay of a passage that actively engages the reader in producing meaning. 28Ketib 1*11, qere 1ý11. The versions support the qere reading, and commentators are divided on which is pre- 
ferable. 
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Crenshaw (1988: 115) suggests, it may be 'better to understand Wqarob nominally and to 
, 29 assume ellipsis of tob before comparative min . 9: 17, where we find what looks like a 
'better than' comparison of the same type as in the verses before and after it, but without the 
110 which both those verses contain, is sometimes cited as another example of such ellipSiS30. 
Certainly if 11-1171 is read as an infinitive, the line does seem to require something like MIU to 
be understood, although the NIV gets round this difficulty by supplying the word 'rather': 'Go 
near to listen rather than to offer the sacrifice of fools'. Gordis (1968: 247), however, pro- 
poses another solution which he claims avoids the need for any additions. He suggests that 
based on the use of 21,17 in Pss 75: 2; 119: 151 and Job 17: 12 to mean 'praise, glorify', it may 
be read here as an adjective with the sense, 'it is more praiseworthy. ' This sense of the word, 
however, is not certain. 
The second issue in this phrase concerns the word Ynvjý. 3MV usually bears the mean- 
ing 'to hear or listen', but it also often conveys the sense 'to obey'. Either would be 
appropriate in this verse, but the latter would bring the sentiments of 4: 14 very close to those 
expressed in I Sam 15: 22, 
nýnn rvpmý nu nnn ynv nri ril. -Il ý1123 Yn7j3 EXIII271 11*Y2 rBrM ý=V Tv"I 
trý-, X 
However, Gordis (1968: 247) suggests on the basis of Gen 11: 7; 42: 23; Deut 28: 49; 2 Kgs 
18: 26; etc, and common Mishnaic usage that we should render the word here 'to understand'. 
This might be appropriate depending on how the remainder of the verse is interpreted. Of 
course, it is possible that the author intended to play on the different senses of the word. 
The third issue concerns the word Ann. LXX, Vulg. and Syr. appear to have taken this 
word as the noun 'gift' which appears again in 5: 18 - Wil 101, *M M172 131 '1 . However, as 
pointed the word consists of the comparative mem with the infinitive of IM, 3111, and thus 
means 'than to give'. The problem which this raises is the one mentioned above, that some- 
thing like MU then seems to be required to complete the comparison. Nonetheless, besides 
being true to the MT, this makes much more sense than the noun. 
Finally, we should consider the phrase rill EYIý1=1. As rill is pointed it could be 
either the third person singular verb or the pausal form of the noun. The verb would make 
29Tbis is assumed in the rendering of this verse in the RSV, NEB and REB. 30E. g., Barton (1912: 124-5); Crenshaw (1988: 115). 6: 5 may provide a further example. 31See also Crenshaw (1988: 115). 
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little sense here, particularly as the subject is plural, but for the noun to make sense we would 
expect it to be in construct with 131ý10XI in which case it would usually precede this word. 
Despite this deviation from grammatical norms, it seems best to translate this phrase as 'the 
sacrifice of fools'. 
These four issues make precise translation of this part of 4: 17 difficult, but the meaning 
seems clear enough - one ought to draw near to the house of God prepared to heed his word 
rather than to present the type of sacrifice which fools offer (which, presumably, is what the 
following verses describe). By contrast, the meaning of the final section of the verse is far 
from clear, although unlike the preceding section it does make perfectly good grammatical 
sense as it stands. It might be translated, 'for they do not know to do evil, ' and the most 
obvious reading of the phrase is 'for they do not know how to do evil. ' However, this is often 
rejected because, as Barton (1912: 125) argues, 'it is obviously contrary to QA thought'. Var- 
ious attempts have been made to get round this difficulty by emending the text32 or postulating 
a different meaning for the lamedh33, but if we are to remain true to the MT (particularly 
when there is no good textual evidence for doing otherwise), perhaps we should follow Fox 
(1989: 211) when he says 'Since MT is clear and grammatically feasible, I translate the 
sentence without understanding its point in context. ' 
The first part of 5: 6 seems to pick up on the vocabulary of v. 2: I*n occurs only in 
these two verses in Qohelet, words from the root M21/22"i occur twice in both verses and 
171"121 is also used in both verses: 
ý10. n ý17,11 Iny 2-12 n*nm ma 1.3 v. 2 
anni t3lýnril jllnýn 1-12 "D v. 6 
In fact the similarity between these verses, along with the difficulty of interpretation of the 
first part of v. 6, has led Barton (1912: 125) to argue, 'its text is evidently corrupt. It is proba- 
bly a variant of vs. 3, and was written on the margin, afterwards creeping into the text'34. 
Commentators adopt different methods of making sense of 5: 6. Fox (1989: 209,212) 
suggests two changes to the text - removal of the waw before 0"121 and emendation of 21.1 to 
32Usually by supposing that a mem dropped out by haplography - though the resulting sentence is not good 
Hebrew - or by the addition 13H "D as in 3: 12 and 8: 15. 33E. g., 'that they do evil', or 'when they do evil'. There is no conclusive evidence for either. Schoors 
klý992: 182) argues for 'a gerundial force to the infinitive: "they are ignorant while they do evil". ' 
34See NEB which oinits this part of the verse. It is, however, reintroduced in the REB. 
283 
2"ID - and renders the verse 'for a lot of talk is like a lot of dreams and absurdities. Rather, 
fear GodV Loader (1986: 60) proposes that 'a Hebrew word for "injury" that is almost identi- 
cal to the word for "vanity" has dropped out in the course of repeated copyings. ' Gordis 
(1968: 249); Ogden (1987: 79) and Whitley (1979: 49-50) all recommend reading the verse as it 
stands in the MT, but each offers a different interpretation. Gordis translates the verse, 'In 
spite of all the dreams, follies and idle chatter, indeed, fear GoV, arguing that "TIM is equi- 
valent to "in spite of the multitude" ... on the concessive use of the beth, cf Ps 46: 3; Isa 1: 
15, 
and see BDB p. 91a. ' Ogden proposes, 'In many dreams, enigmas, and profusion of words. ' 
And Whitley suggests, 'for in a multitude of dreams and vanities there are indeed many 
words', contending that 'the syntactical difficulty of our passage disappears if we recognise 
that waw may have an asseverative or emphatic function'35. We might also note that MINI 
could be read in different ways: it could also be the infinitive absolute or the hiphil imperative. 
The infinitive absolute would balance the use of this form of the verb in 4: 17, as the impera- 
tive NT, at the end of this verse balances the imperative with which 4: 17 starts, but it is diffi- 
cult to see what sense it might make. The imperative, 'increase wordsP might make sense in 
the verse, although the waw on 0""1211 is awkward, and would be quite ironic at the end of a 
passage warning against excessive words. However, perhaps in the end we should with 
Crenshaw (1988: 118) observe the 'ambiguous syntax' and admit that 'no solution seems 
entirely satisfactory, 36. As the verse stands, it consists simply of a list with an exhortation to 
'fear God' attached to the end. 
The ambiguity in v. I is not in terms of translation, but in terms of what the exhorta- 
tions imply. Are they intended to encourage a healthy reverence for the God of heaven, as, 
for example, Whybray (1989: 94) argueS37, 
It is quite erroneous to interpret this saying as meaning that prayer is useless because God is unconcerned 
with human affairs: Qoheleth does not advise his readers not to pray, but rather to remember God's 
awesome sovereignty and to address him carefully as one would a human superior. 
350n the emphatic function of waw, -see Schoors (1992: 124-8). The waw in the second . 711ml in 3: 19 (Gordis, 
1969: 237); in 9ý1 in 6: 10 (Whitley, 1979: 61); in 5371 in 8: 2 (Gordis, 1968: 288); and at the beginning of 11: 7 
Taa, 1978: 206) have also been suggested as examples of its emphatic function. 6t also Whybray (1989: 96). 
37See also Ogden (1987: 77) and Eaton (1983: 98-9). It is perhaps noteworthy that Crenshaw (1988: 116) and Fox 
(1989: 211), who generally take a pessimistic view of Qohelet, are more circumspect in respect of a pessimistic 
interpretation of this verse. Indeed, Fox (1989: 209) concedes that 'this unit is remarkable for the conventionality 
of its content. ' 
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Or does it bemoan a God who is remote from the human sphere here on earth as, for example, 
Loader (1986: 58) contendS38, 
This is certainly one of the most telling pronouncements that enlightens our study of the Preacher's God- 
concept. God is the far off remote power; there is a gap between him and human beings. It is not pos- 
sible to bridge it by way of speech. Prayer is not so much wrong as senseless. 
The sentiments of Deut 4: 35-40 are pertinent, particularly v. 39 where God is in heaven - but 
on earth too, l1rilin rnwl-5yl 537nn ulnVm wri5wi min mul, n In5-5m mvrn orm ny-m. 
This raises the question whether Qoh 5: 1 is a confirmation of such sentiments, or whether it 
calls them into question, i. e., 'God is in heaven,, but you are on earth'. 
The main difficulty in v. 2 is the meaning of the word 1"17. We concluded above that 
11337 is probably a neutral term meaning 'occupation, task, business', but that it may carry 
negative connotations because the root from which it derives, M37, usually in the Hebrew Bible 
bears the meaning 'be bowed down, afflicted'. The sense of 'affliction' would fit the context 
here well. Nonetheless, the relevance of the first half of the verse is not at all obvious, while 
the second half fits the theme of the passage well. It also ties in well with 10: 12-15, especially 
the similar phrase in 10: 14,1311: 1"? MY11 ý00' 11. 
in v. 3 contrasts with ýMrrýM and in v. l: where haste was warned 
against when speaking to God in v. 1, here haste is encouraged when it comes to fulfilling 
vows. We noted the similarity between v. 1 and Deut 4: 39, as well as between Qoh 4: 17 and I 
Sam 15: 22, and this verse bears a striking resemblance to Deut 23: 22: 
mýeý -irixn xý 1., mýX 11,119 «TU *III1 Deut 23: 22 
17j57jý inNrr-5x crriýNý '1'72'11rl Qoh 52 
It is notable that the reference to Yahweh is absent in Qohelet. 
The end of v. 3 is particularly abrupt. Without any introductory word or prefixed ele- 
ment, it launches straight into the final clause with an unusual use of what appears to be the 
object marker39, MýVj YIN. The abruptness, the unusual construction and the placing 
of the verb at the end of the clause and sentence serve effectively to emphasise the verb and to 
stress the need for fulfilment of one's vows. 
38See also Barton (1912: 116); Davidson (1989: 211); Gordis (1968: 248). 
390n this use of PH, see Schoors (1992: 26-7). 
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The same verb is used at the end of v. 4 - the 'better than' saying. It functions here in a 
different way because the verse is constructed in a chiasmus which places the two occurrences 
of the verb -113 at the centre, and puts Ilu and I*V11 in parallel: 
Mývn Xý -rill -)-III Xý 21o 
Thus it is the good-ness of fulfilling vows that is emphasised, rather than implying that it is 
better not to make vows at all. This contradicts Crenshaw's claim (1988: 117), 'while 
Deuteronomy encourages the making of vows, Qohelet discourages them. t40 
The main thing to note in v. 5 is the word LXX and Pesh. assume 131, *M71 here 
instead. This is perhaps what one might expect in view of the parallels we noted above 
between this verse and v. 1. Moreover, there is a particular focus on God in this section, and it 
is God's response that is the subject of the next part of the verse. Indeed, the word Ulj*Xý 
occurs precisely at the centre of the passage (51 words either side), with three occurrences of 
before it and two occurrences plus JXý= after it: 
tv; *mn 4: 17 
lrrlýxrl 5: 1a 
5: 1b 
none 
trrlýmý 
5: 2 
5: 3 
none 5: 4 
xhm 5: 5a 
DIM Nil 5: 5b 
tvrlýxrl 5: 6 
Fox (1989: 209,212) argues, 
The two readings must be granted equal textual claim to validity. From the literary perspective, 
however, "to God" seems the preferable reading, for it is the expression used in 5: 1, and its repetition 
gives a tighter structure to the passage. 
However, it may be a human intermediary between God and humankind that is envisaged4l, 
perhaps a temple priest although only in Mal 2: 7 is the term used elsewhere of a priest. This 
reading is also typical of Qohelet's propensity for using unexpected terms. 
Despite a number of ambiguities and difficulties in 4: 17-5: 6, the overall sense of the 
passage is reasonably clear. It calls the reader (this is the first extended section of second per- 
40See also Loader (1986: 59). 
4lCrenshaw (1988: 117); Eaton (1983: 100); Ogden (1987: 79); Salters (1978: 97-100) and Whybray (1989: 96) all 
adopt this reading. Gordis (1986: 249) agrees, adding that 'Koheleth may be using the term with a sarcastic over- 
tone. ' 
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son address in Qohelet) to take care in the way that (s)he approaches, and particularly 
addresses, God. But, as we discussed in relation to 4: 17, the question arises whether it is 
'good' for people to do this because one may thus avoid the wrath of God, or because this is 
the proper attitude to adopt in worship of him. 
10.2 Conclusions 
Again we have noted throughout 4: 1-5: 6 a large number of fairly minor points of 
ambiguity which serve constantly to involve the reader in the process of filling in gaps of 
indeterminacy so as to find meaning in the text. However, there are three more major 
ambiguities which bear repeating. Firstly, the uncertainty in 4: 13-16 over who is being 
referred to by the pronouns and pronominal suffixes is a very effective way of forcing the 
reader to work hard to make sense of the text. As we suggested earlier, this may serve to 
make her/him question whether it is possible to determine who is being referred to, and per- 
haps to realise that the implications of the text extend beyond the characters involved, and may 
even apply to the reader her- or himself. This is a strategy the author employs again later in 
the book. 
Secondly, the ambiguity in 4: 17-5: 6 over what attitude one should adopt towards God, 
whether of awe or terror, is of considerable importance for the interpretation of the book as a 
whole. How the reader understands the author's views of God will greatly affect how (s)he 
understands the book. This is a recurring question which we have already met in 1: 13 and at 
the end of ch. 2, and throughout ch. 3. 
Thirdly, there is considerable ambiguity throughout the section concerning what is 
'good' or 'better', and what it is 'good' for people to do. It is an important aspect of Qohelet 
that the author sets out to find what is good for people, but arrives at conclusions that may be 
interpreted in quite different ways. This is the primary focus of 4: 1-5: 6, and is a theme which 
is picked up again in ch. 7. 
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CHAPTER 11, What is Good and Bad about Wealth (5: 7-6: 9) 
Conunentary 
11.1.1 5: 7-8 
Both these verses present some difficulty for the reader of Qohelet. V. 7 seems, as was 
suggested previously, to allude to 4: 1 and 3: 16-17: 'If you see the poor oppressed', ties in 
well with the author's observation in 4: 1, '1 have seen all the oppression that is practised'; and 
the sentiments about right and justice being denied, and the use of the words UD0n, p'IS and 
rMil tie the verse in with 3: 16-17. However, the question then arises whether the second half 
of this verse is more in line with the decidedly negative conclusion the author reaches in 4: 1, 
trun tniý 7-w rio trmpvy -rw tl= tl* 71XI 31=1 M. "11, or the positive statement in 
3: 17,131, *Wl Un7j, p"ISM-11M. It might be rendered, 'A high official is watched 
over by a(nother) high official, and (more) high officials over them, ' or, 'A high official is 
watched over by a higher official, and (even) higher officials over them, ' implying that those 
responsible for the oppression watch each others' backs and perpetuate itl. Alternatively it 
might be interpreted to mean that each tier of officials oppresses the tier beneath so that the 
poor who are on the bottom layer are squeezed the hardest2. Either way, there is little hope of 
relief from oppression or of re-establishment of justice and right. However, the verse might 
also be read to indicate that one should not be stupified by oppression, etc., because those 
responsible are watched over by higher officials so that eventually justice will be done. Ogden 
(1987: 80) parses 01,131 as 'the plural of majesty, 3, and maintains that it is 'the most exalted 
one' who 'stands above those who oppress the poor and ravage society. ' This could be read in 
line with 3: 17 and taken to mean that God will eventually bring about justice. 
To some extent the interpretation of 5: 7 will depend on how MWIII-ýX is understood. 
The root =11 is rare in the Hebrew Bible, occurring only here in Qohelet, and ten times else- 
where4. It seems in all these instances to indicate more than amazement, conveying rather a 
total inability to comprehend the situation - possibly even a debilitating lack of comprehension. 
lCf, e. g., Eaton (1983: 101); Fox (1989: 213); Whybray (1989: 97). 
2 Cf, e. g., Crenshaw (1988: 118-9); Davidson (1986: 36-7); Loader (1986: 60). 
3Cf BDB p. 147. 
4Gen 43: 33; Deut 28: 28; Isa 13: 8; 29: 9; Jer 4: 9; Hab 1: 5,5; Zech 12: 4; Ps 48: 6; Job 26: 11. 
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Deut 28: 28, =ý linwill Inlyn py= ', 117.1" ', =', is particularly pertinent in this regard. it 
uses a word from the root =31 and also the 11- ending characteristic of Qohelet in general and 
5: 8-11 in particular. Deut 28: 29 then refers to oppression and robbery using the same words 
that are used in Qoh 5: 7. Moreover, it states that there is nobody to save those who are 
robbed and oppressed, which may have a bearing on the interpretation of the second half of 
Qoh 5: 7,37'Vin JIMI nlnln-ýZ ý1? 11 17IV37 IN n11,711. If olnnjl--ýX implies that one should not be 
debilitated by the oppression, etc., that (s)he sees, the rest of the verse may give grounds for 
hoping that things can be different. However, if it indicates amazement, the rest of the verse 
may simply offer an explanation of why things are the way they are - and offer no hope. 
Commentators describe v. 8 as 'a puzzle' (Davidson, 1986: 37); 'enigmatic' (Whitley, 
1979: 50); 'a crux' (Barton, 1912: 131); 'an insuperable crux' (Gordis, 1968: 250); 'totally 
obscure' (Crenshaw, 1988: 119); and Fox (1989: 213) asserts that 'the text is almost certainly 
corrupt. ' It is also variously rendered in the English versions, for example, 'The best thing for 
a country is a king whose own lands are well tilled' in the NEB and REB; 'The increase from 
the land is taken by all; the king himself profits from the fields' in the NIV (and NJB is 
similar); 'But in all, a king is an advantage to a land with cultivated fields' in the RSV; and 
'Thus the greatest advantage in all the land is his: he controls a field that is cultivated' in 
NIPS. Both halves of the verse are obscure, the relationship between the words in each half is 
uncertain, and it is far from clear how the middle word of the verse, Wil, relates to each half - 
in fact, the gender of the word is also unclear. 
71"1311 might be rendered 'advantage' or 'profit', as seems to be the case elsewhere in 
the book, or it might indicate 'abundance'. y-IN may be the physical land, or by extension the 
people of the land - as in 1: 4. Together these two words might mean 'the advantage of land', 
or 'the land's (or the people's) advantage', or 'land is an advantage', or 'the abundance of the 
land'. ý: Nl elsewhere in Qohelet usually means 'everything', but sometimes indicates 
&everyone'. ý= might, then, mean 'in everything', or perhaps 'for everyone' (in which case 
the preposition seems inappropriate, but the same may apply to MtYý). X"M may be read as 
the feminine pronoun, with the ketibh reading, or the masculine pronoun, with the qere read 
ing - BHS conflates the two. It might refer to r'IN in the first half of the verse, or to Jýn in 
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the second half, or back to the situation described in the previous verse5. However it is read, 
it occurs precisely at the centre of the verse. Jýn is odd if it starts the second half of the 
verse, because it takes no conjunction. . It is also unclear how it relates to the following words: 
is he king of a cultivated field, whatever that might mean, or is his advantage in having 
cultivated fields, or does his profit come from a cultivated field, or is he served by a field, or 
is a field served by him? There are so many imponderables in this short verse that it is quite 
impossible to state with any certainty what it might mean. This raises the question whether 
errors have crept in, or whether it was so designed by the author. 
11.1.2 5: 9-11 
There are a number of plays on words in 5: 9-11 which help to convey the irony of the 
person who has great wealth but does not gain any real benefit from it. There are also a few 
anomalies which should be noted. 
The use of 37ZVI-Xý in v. 9 is ironic because another word from the root 371tV is used in 
v. 11 as a synonymn. for 71n, '12 (and perhaps also for 11111" in v. 8). Thus the first and last 
verses of this section establish a link between 'surfeit' and 'not being satisfied' - an important 
theme in 5: 7-6: 9. 
The main difficulty in v. 9 concerns the absence of a verb following the second 0. 
There are three solutions proposed by commentators: either the pointing of MR1331 is changed 
so that it is the third person feminine imperfect of the verb Nil with the third person masculine 
pronominal SUffIX6, 'it will not come to him', similar to Pesh.; or, following LXX and Targ., 
*, 'to him' is inserted after Xý7; or M5 is understood to represent y3VI-M5 which appeared in 
the first half of the verse8. The last has the advantage that it does not require emendation of 
the text, and there are a number of other instances in Qohelet where it appears that a word 
used earlier in the verse, or in a previous verse, is omitted but its sense retained. 
, 111t2#1 in v. 10 seems to mean 'wealth'. We noted above the play on the word IT in 
2: 1,3,24-26; 3,12-13; 4: 8-12 - this is also an important feature of 5: 9-6: 6. In 5: 10 there is a 
5Cf Schoors (1992: 34-5). 
6E. g., Gordis (1968: 251). 
7E. g., Whitley (1979: 51). 
8E. S., Fox (1989: 214). 
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play on the words 21111: 1 and ITI, and on the word 11ý=. The expression 11ýDIX ITI could 
be read in two ways: either 'those who enjoy it increase, ' perhaps in number or perhaps in 
standing,, or 'those who eat it get bigger. ' This is picked up in the next verse. 
There is some irony in the reference in 5: 10 to 'the sight9 of his eyes'. Similar, but 
slightly different, expressions occur four times elsewhere in the book: 
rllmý Ily yntvrrmý 1: 8 
lilly 21INIHIM I'D 5: 10 
tym-jýrln talry mm-In =2 6: 9 
nmi-Ilm 21IM-15 11: 7 
I'ry Immil 1: 25 Jýrll 11: 9 
1: 8 uses the verb Y-It7 as in 5: 8 to suggest that 'the sight of the eyes' fails to satisfy. But in 
6: 9; 11: 7,9 'the sight of the eyes' seems to be treated more positively. 
A sharp contrast is drawn in v. 11 between TIYM (which may recall '7.1373 in v. 8) in the 
first half of the verse, and "IIVYl as (s)he is portrayed in the second half. Within the verse a 
concentric pattern is established whereby the 'sweet sleep' of the worker at the beginning of 
the verse, is contrasted with the lack of sleep of the rich person at the end; and the 'little or 
much' of the worker with the surfeit of the rich: 
sweet sleep - little or much - surfeit - lack of sleep 
The 'little or much (s)he eats/enjoys' is quite striking in a passage full of references to wealth 
and abundance which brings no pleasure. Moreover, the expression ýDXI plays on the 
similar expression in v. 10, MIýDIX 12"1. Again it could refer to eating or enjoying, but this 
time the word from the root should be rendered 'much' rather than 'increase. Of 
course, the surfeit of the rich which prevents him/her sleeping could be the result of over- 
eating - much less of a danger for the poor. It might also be the abundance of a rich person's 
wealth that keeps him/her awake because (s)he worries about it. Probably the ambiguity is 
intentional. 
The phrase * MW UTIN means 'it is not permitted to him', but there is also a play on 
the word rill meaning 'rest', because this is precisely what the rich person cannot do. This 
recalls the use of Pria in 4: 6, ýW 0'12B. 71 Xýnn 11111 go Xý? z IIU, and 6: 5 picks up on this again 
9Ketibh, qere MKI. Schoors (1992: 35) argues that the k-etibh reading is to be preferred. 
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when it says of the stillborn (probably7) compared to the rich person who does not enjoy 
his/her wealth, 'M3 '17ý Pria. 
There is considerable irony in the fact that after a tremendous emphasis on wealth and 
abundance in these verses, in the end the issue comes down to sleep! This may recall such 
verses as Ps 127: 1-2, 
11,213 *ny x1v m mn-, -Mý 
-1? 31V *7'12V NIV TY`InV-Mý 
rl3v-, -Inxn wil? nzvn t3ný x1v 
XaVj 1'71-71ý Irl' 10 C31.12Y. -I tný IýU 
11.1.3 5: 12-16 
The opening of 5: 12-16 is repeated in 6: 1 (which is an important aspect of the structure 
of this section), and again in 10: 5, but typical of Qohelet it is slightly different each time: 
vinvin jinnnn-i s*Irl jlYl VI 5: 12 
vint"i linyl 'IVN loy"I Vil 6: 1 
vinvill linji IIIIN"I -, iY'l V 10: 5 
A feature of all these verses is that 137"1 V" is emphasised by being placed at the start of the 
verse. This is of particular note because to this point in Qohelet the first person verb has 
usually been at the beginning of the verse, but in these verses it is displaced by "171 VI. 
and *ri are key words in 5: 12-16. 
5: 12 opens and closes with a reference to '137'1. The first should probably be rendered 
'evil', the second 'to his harm'10. Where the same root is used to convey these different 
ideas, two different roots are used for 'seeing' - '111IM-1 for 'I saw', and llnV for 'watched 
over'. These are arranged in a chiasmic pattern thus: 
clause - 'seeing' clause - 'seeing' clause - IYl clause 
This serves to illustrate that everything the author saw 'under the sun' concerning wealth was 
suffounded by 'evil' of some sort. 
V. 13 is a reversal of v. 12 (using the same number of words - and almost exactly the 
same number of letters: 30 as compared to 29), because instead of having , lyl at the beginning 
and end, it has 37-1 at the centre - this time probably best rendered by 'bad' or 'unfortunate'. 
Moreover, where v. 12 has an observation about wealth at the centre, v. 13 starts and ends with 
IOBut note that the subject, I*Y. 1, is plural. See also the singular suffix on 113"Y in 5: 10, whose subject is MýY3. 
Cf Schoors (1992: 72-3). 
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a reference to loss of wealth. The change from the emphasis on great abundance in vv. 9-12 to 
absolutely nothing at the end of this verse constitutes a dramatic turn around. This is 
heightened by the mention of the birth of a son, which would usually be a signal of great 
blessing, but serves here only to exacerbate the tragedy. 
, 1WRn ITIZ JIM is emphasised by being repeated in extended form at the end of the next 
verse, except that the words 111.1 and NnIM occur the other way around, and I'm is replaced by 
xtv'-Mý: 
, lnlXn ITM JINI 
1-1"2 tv *ny: xv'-Mý -Inimm 
The pronominal suffix on 1113 is ambiguous because it could refer either to the father or to the 
son, and this ambiguity is sustained in both verses, and also in vv. 15,1611. In this regard, it 
should be noted that there is no direct mention in this passage of any person - (s)he is always 
referred to simply by pronominal suffixes and third person verbs. Perhaps the intention is a 
deliberate ambiguity like that of 4: 13-16. But this raises the question as to what purpose the 
author might have in so confusing the reader. Perhaps the intention is to prompt him/her to 
ask in each instance, 'to whom does this verse applyT, and to come to the conclusion that it 
could apply to anyone - any of the characters in the text, but also more widely to anyone else 
including the reader him- or herself. 
By contrast, CIMM-ý. n is referred to in 5: 17-19 - in fact, 
*-IT13 'IVX 
occurs at the centre of that passage. 131mil occurs again in 6: 1, but 6: 2 opens with a clause 
very similar to the one at the centre of 5: 17-19, except it uses VIN instead of WTM, 1-ýD: 
*-Im -ivm trimrl-ýD 5: 18 
-17im villm 6: 2 
There is no obvious reason for the change. VIM occurs again in 6: 3, and that man is the basis 
of a comparison with a stillborn throughout the rest of 6: 3-6, although there is again ambiguity 
concerning the subject of vv. 4-6. 
The first half of v. 14 is very similar to Job 1: 2 1: 
Ogden (1987: 423) notes, 
The specific problem in Ec 5: 13-17 lies in identifying the referents of the third person pronouns. If we 
are to translate the passage adequately we must first establish who is being referred to by these pronouns, 
then make that clear in translation. 
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. 1n7i : Ilvx tnyl 412M I= Im, Iny 'Inn Job 1: 21 
N: lv: ) nnýý 217j" t31-137 Inx Inn xv i7jxD Qoh 5: 14 
Job 1: 21 continues, 1'1:? Z 11,11 t37j 1, r npý nin"I jr13 '. 117.1", and it is significant that if Qohelet 
alludes to this verse, it does not mention Yahweh even when what is, and is not, given by God 
is so important a feature of 5: 17-19 and 6: 1-2. It is also significant that Job is pictured as a 
very wealthy man who undeservingly lost everything he had, including his children. 
The start of v. 15 repeats the expression '*1M 137'1 from v. 12: *In 137'1 This 
introduces an element of surprise to the verse because on almost every other occasion that a 
clause starts with the words M? C31 it finishes with 1: 17; 2: 24 and 9: 13 are the only 
exceptions: in both 2: 24 and 9: 13 it is a further observation that is introduced, 111"M1 M-131, 
while 1: 17 concludes ni'l 11171 X1. '1 IT-MV. In 6: 2 there is a further element of surprise, 
because while MT is followed in this instance by ý2,1, ý2,1 is not followed by 111*131711 as else- 
where, but by M1.1 71 1ý111. 
The next clause, 1ý1 7D X: V YM37-5D, is usually translated something along the lines of 
6exactly, or in all respects, (s)he shall go as (s)he came'12. To obtain this reading most com- 
mentators propose a slight emendation of the pointing of -5. D - which as it stands in the MT, 
with the kamets under the kaph, means 'all' - to a hireq under the kaph and a shwa under the 
lamedh. This represents the combination of the two prepositions -,: ) and -5 as in the Aramaic 
5217-5D in Dan 2: 8,12,40. Jlnyýn in 1 Kgs 7: 20 is also cited as an example of a compound 
formed from MY and two prepositions13. Indeed, BHS suggests it be read YMY53. 
IMY occurs thirty times elsewhere in the Hebrew Bible, and is always preceded by the 
preposition -ý. In some passages it appears to mean 'adjoining'14, while in other passages it 
seems to have developed the sense 'corresponding to' or 'in the same way, 15. This is its 
meaning in Qoh 7: 14,131, 'ft-n 71t737 M-Jinyý MT-11N t3l nwi my-1 13111 31t7a mIn nllv Z3113, the 
only other occurrence of the word in this book. In accordance with this sense of the word, we 
might read JTV-ýZ in 5: 15 as 'all alike' or 'all, in similar fashion. ' The additional 'sickening 
evil' which the verse notes would then be that 'all, in similar fashion [to the person described 
12See, e. g., Barton (1912: 126,132); Crenshaw (1988: 119); Gordis (1968: 253-4); Ogden (1987: 85); Schoors 
1992: 146) and Whybray (1989: 101) who says, 'the meaning is clearl Cf GesK, 161b. 13Whitley 
(1979: 53) gives a good summary of this argument. 14E. g., Exod 25: 27; 28: 27; Lev 3: 9. 
15E. g., Ezek 40: 18; 1 Chr 24: 3 1; 26: 12. 
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in the previous verse] who come go thus. ' This would form an appropriate conclusion to the 
questions raised by the ambiguity of the preceding verses, and might lead into the question at 
the end of this verse, 'and what advantage is there for him [i. e. 'anyone'] who works for the 
wind. ' 
V. 16 seems not to make sense as it stands in the MT. Barton (1912: 132) maintains, 
'The MT of the verse is obviously corrupt; a translation of the present text is impossible. ' 
Similarly, and more recently, Ogden (1987: 85) has maintained that it 'defies adequate transla- 
tion. ' 
For ý: Kl jV111, the LXX reads 8P OrKOTEL KOIL 78POSt, which would require two minor 
emendations to ýZXI J=, the beth presumably carrying over from Ivril. Ibis use of the 
beth to modify later words is attested elsewhere in Job 12: 12 and Jonah 2: 4, although, as 
Gordis (1968: 254) points out, there are many examples in Deut 28 where the beth is repeated. 
However, the first part of the verse already makes good grammatical sense in the MT, even if 
it is difficult to determine what it might mean. 
ýZX is an important word in 5: 7-6: 9, and, as we noted above, the author plays on its 
different meanings: 
5: 10 
tjy; Z-tix -7237. -1 r127i -. i-171r17i 5: 11 
52me Irir12 til 5: 16 
-iD., -irix 215 32x -um 5: 17 
127J7i ýDmý 5: 18 
127371 52Nb lxýI 6: 2 
uhm, e-1. D2 e., N Z 6: 2 
In 5: 17 it refers to 'eating', in 5: 18; 6: 2,2 it seems to indicate 'enjoying', and in 5: 10,11 both 
senses of the word are played on. JVri may point to a lack of understanding, as perhaps in 
2: 14, or it may indicate 'obscurity', as perhaps in 6: 4,4; or it may be connected with death as 
in 11: 8; 12: 2,3. The last would be ironic because of the preceding but would fit in 
with the numerous allusions to death in this passage. However, none of these senses of the 
word gives an easy reading of the clause, and while there may be allusions to such things, it is 
perhaps best simply to render the word 'darkness'. It may be that this recalls 71ý'1ý3 in 2: 23 
which displays similar sentiments: 
12ý =t Xý MýIýZ-Ml 11137 OYDI 1312ND "D 2: 23 
1-)ýrjj t)ynl ýzM'q IVril 131 5: 16 
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The second half of 5: 16 does not seem to make sense, grammatical or otherwise, and 
Whitley (1979: 54) asserts that 'this part of the verse is unintelligible. ' LXX reads the verb 
DYO as a noun, and omits the pronominal suffix on 1'1ý111 (rendering it the same as in 6: 2), but, 
in addition to the LXX rendering of the first half, this leaves the verse as a list without a verb. 
This is basically the translation Barton (1912: 126) offers, but he adds 'he is': 'Also all his 
days he is in darkness... ' However, the verse would be grammatically correct if no emenda- 
tion were made to the first half, and this is how Crenshaw (1988: 120,124) and Fox (1989: 215) 
tackle the verse: 'Also all his days he eats in darkness and great vexation and sickness and 
anger. ' Crenshaw (1988: 124) suggests that the waw at the end of Tlý, 11 may have arisen by 
dittography, but this could also work the other way around so that the text might be read as 
9SI7 1'1ý111 rather than ISIM "ýM. This emendation alone would suffice to render the text gram- 
matically correct. It would then read, 'All his days he eats in darkness, and he is greatly 
vexed, and his sickness is anger. ' However, Gordis (1968: 254-5) argues that is unnecessary 
because '1'1ýrll constitutes an elliptical clause equivalent to * '1ýnl. ' He cites in support Gen 
22: 24 where lV*T1 =* VlýT% MM"T, 071'1ý1-1 in Ps 115: 7 compared to M* 9M ... 071ý 13-TH 
in the previous verse; and Num 12: 6 where UDN"21 7TIM" UN - X'1= t3ný -r. rr t3m. If this can be 
sustained, the text of the MT could then be rendered, 'Also all his days he eats in darkness, 
and he is greatly vexed and has sickness and anger. ' Nonetheless, the sense of the verse is at 
best somewhat obscure, and may be hidden because of corruption. 
Again the overall sense of this passage is reasonably clear - it portrays a person whose 
wealth causes him or her nothing but trouble, both when (s)he has it and when (s)he loses it. 
We noted a number of minor ambiguities and other difficulties facing the reader, but the pri- 
mary ambiguity concerns who it is that the passage refers to. This is certainly an area of 
indeterminacy which requires the reader's active involvement in producing meaning. Some of 
the questions the passage raises are, 'for whom does wealth bring nothing but trouble? '; 
'whose wealth may be lost in an unfortunate venture? '; 'who leaves this world with nothing, 
just as they entered it? '; 'whose days are filled with darkness, vexation, sickness and angerT 
The answer is open - perhaps it could even be 'you', the reader. 
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11.1.4 5: 17-19 
Commentators respond quite differently to 5: 17-19. Ogden (1987: 86), for instance, 
argues that 'wealth, if it is actually divine in origin cannot be viewed in other than a positive 
way by Qoheleth. ' Similarly, Whybray (1989a: 102-3) contends that the author's intention is 
'to correct any impression which the reader might have received from the previous section that 
he regards wealth as an evil in itself [his emphasis]. He goes on to explain that, according to 
the author, 
God when he bestows riches on a person bestows the power to enjoy them. It is implied, however, that 
this enjoyment depends on the recipient's willingness to see them in their true character as the gift of God 
rather than as obtainable only through his own desperate efforts which have been dismissed in vv. 16-17 
[15-16] as 'toiling for the wind'. [His emphasis] 
By contrast, Crenshaw (1988: 125) says, 
In Qohelet's affirmation about God, the notion of divine gift loses its comforting quality. The gift comes 
without rhyme or reason, it falls on individuals indiscriminately. Those who do not receive it can do 
nothing to change their condition. 
Loader (1986: 66) takes a similar line when he writes, 
But who is responsible for the apportionment of favorable and unfavorable circumstances? God is - and 
his work is unpredictable and hence uncertain. By hinting at this unreliability and at the consequent lack 
of certainty for man, the Preacher draws even the favorable aspect of riches into the atmosphere of his 
pessimism. 
Is this passage, then, designed as an ironical comment on the unfairness of God's apparently 
haphazard distribution of wealth and the power to enjoy it, or is it a call to enjoyment of 
wealth as a gift of God and not as an end in itself9 Both readings are possible. 
The opening of v. 17 is difficult, and it is not helped by the fact that although this is a 
long verse there is no zaqeph or athnah to guide the reader. We noted earlier some examples 
of what appear to be inappropriate punctuation, but it is the lack of punctuation that is the 
problem here. The main question revolves round the three words 210, and particu- 
larly the meaning of '17M in this context. There are basically two schools of thought: either 
the two occurrences of -17M are co-ordinates giving a reading something like, 'Behold what I 
have seen to be good and beautiful: to eat... 916; or ZIU is the end of the first clause, and '17M 
the start of the next, 'Behold what I have seen to be good: that it is beautiful to eat... '17. This 
opening to the verse distinguishes it from the other 'call to enjoyment' verses,, but the 
pleonastic use of '13H may play on the use of I'M in all the others: 
16See Gordis (1968: 255); Ogden (1987: 86). 
17See Schoors (1992: 139); Whitley (1979: 55). Lohfink (1990: 625) renders In" 'IVX wo, 'the supreme good'. 
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c31N2 21t2-1"N 
c32 210 IM "Z 
21t2 1, x Z 
21t2 92N 
2: 24 
'Irlyll 3: 12 
3: 22 
, )rrmn -, l7jx 5: 17 
117im 8: 15 
IVI is not found in any of the other verses, and this adds to the ambiguity because, as in 3: 11, 
it could either be rendered 'beautiful' or 'appropriate'. The word only occurs in 3: 11 and 
5: 17. 
The opening to 5: 17 may suggest that it is a direct response to 2: 3, another long verse 
with the same number of words (26), and an almost identical number of consonants (96 in 
5: 17,97 in 2: 3 - but see below). A comparison of sections from each verse indicates well the 
link between the two: 
IT olT 'IN olM"lM-IVX IY 2: 3 
. IIU '13N ol3ol 5: 17 
irrm n, 'imon trnmi prin ivy, "Ivjm O"im"I 13: 2ý 310 IM IN I'lx"lx 2: 3 
rn -v -mon vnmn nnn ýnrv MIT 11IN* 5: 17 
Besides the link in subject matter, the phrase Morn 'v 'Inon occurs only in these two verses 
and in 6: 12, but it is slightly different each time: 
13111"In I'D" IlDon 2: 3 
Illn-Iln" "Ton 5: 17 
"Ton 6: 12 
The sentiments of 6: 12 are pertinent to 2: 3 and 5: 17, and also serve to cast considerable doubt 
on the conclusion drawn in 5: 17, *. 11 'M0n 13"T1.1 131Mý : It)--. In 
1'IrI in 5: 17 should be noted, because it appears to be missing a yodh which is present 
every other time the noun 0"'111 is used in Qohelet (2: 3,17; 3: 12; 4: 2,2,15; 5: 19; 6: 8,12; 8: 15; 
9: 3,4,5,9,9; 10; 19). 'Ibis may serve to draw attention to the word, but if a yodh is inserted, 
not only would it be grammatically correct, the verse would have precisely the same number 
of letters as 2: 3. It is particularly noteworthy that the expression 1"Irl in, is used in 5: 19. 
What is given by God is clearly an important aspect of this passage. Mliftil *-7113 
occurs in identical form in vv. 17,18 - although the word "17M which precedes them is used dif- 
ferently. It should be observed that the phrase in 6: 2 is not identical, which, along with the 
different use of '17jx, means that here again three similar but slightly different phrases are 
used: 
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t3n. *mn *-Im nox 5: 17 
t3n. ft-. 1 *-Irla -)OR 5: 18 
t3n. *x-m *-Irý, -itjx 6: 2 
Also a different phrase is used at the end of 5: 18 to convey the same idea, x1il M"', *x r1rin ra. 
The importance of what is given by God is further emphasised in this verse because 
01, -IýMil *-1113 '17jM occurs near the start of the verse, and MII t3l, -IýX 212113 oil at the end. This 
either places great importance on the acceptance of wealth, etc., as the gift of God, or creates 
considerable irony in 6: 2 where what God does not give is emphasised. Such irony would also 
be served by the similarity of the opening of 5: 18; 6: 2, and the contrast of the final words in 
each: 
lv'ýVni E31OZ11 'IV37 01, *Mil *-1113 'I7jM MIRM -ýD 5: 18 
InIn 5: X5 wrftn lar5v' Xýi ... 1310. -321 -IV37 M-715M. -I 15-7111 -IVX VIX 6: 2 
x,. -i on*xprin MT 5: 18 
Mlil Yl Iýril ý11 IT 6: 2 
The marked similarity between the verses serves to highlight the differences: the most sig- 
nificant addition to 6: 2 is Xý before 12VIhi" and 13"iftil after it, thus emphasising the impor- 
tance of what God does not enable in this verse as opposed to what he does enable in 5: 18. 
The final clause in each of the verses give appropriately contrasting responses to this situation, 
Min in 5: 18 being replaced in 6: 2 by yn 1ým ýzrl. 
What precisely TIM IM" Xý "D in v. 19 is intended to convey is unclear - 
perhaps intentionally so. It could refer back to rn-,, n, mon in v. 17, and indicate that one will 
not dwell on the brevity of life because (s)he is fully occupied with the joy that God gives and 
does not brood on the problems life poses. This is a highly optimistic view of lifels. On the 
other hand, it might be read as the deeply cynical comment of someone whose outlook is 
decidedly pessimistic - God gives 'joy' as a panacea, or as Gordis puts it (1968: 255), a nar- 
cotic, which deadens one's awareness of the tribulations of life. However, he seems only to 
give it to a chosen (arbitrarily chosen? ) few. In this case, the repeated mention of God's 
giving 5: 17,18 is deeply ironic. We might recall that a similar question arises in relation to 
2: 24-26, which also starts with a 'call to enjoyment' verse, has a play on the word MV, and 
focuses on what God gives. 
18Lohfink (1990: 634) proposes an even more optimistic reading whereby the joy given in 5: 19 'must be some- 
thing like divine revelation. When we experience joy at least in one small moment, we come in touch with that 
sense of things which normally God alone sees. ' 
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The second half of the verse does little to explicate it. The ambiguity of the first half is 
exacerbated by the word 1137n from a root 1237, because it could be one of four roots - as we 
noted in relation to I'lly in 1: 13. 'Be occupied, busied' is the choice of most commentators, 9, 
which makes good sense in the context, but gives a rather different nuance to the way it is 
usually understood in 1: 13 and 3: 10. However, while 'afflicts him with joy in his heart' may 
seem a strange turn of phrase, it captures something of the irony of the passage read as the 
work of a skeptic. Thus Crenshaw (1988: 125) suggests, 'Perhaps both nuances are present, 
for preoccupation with pleasure is vexing to those who are unable to participate in the good 
life. ' 'Answers him with joy in his heart' is also a possible reading, as Gordis (1968: 255-6) 
argues20. The verbal form '1337n is not used anywhere else in the Hebrew Bible2l, but there is 
a noun 1337n meaning 'answer, response' which is used in Job and Prov. 22. In Prov 15: 23, 
MIU-11n Irlyl 11: 1171 III-n-myni vlxý MMV, Mrint7 and M137n are linked, 16: 1 mentions an ans- 
wer from God; and the sentiments of 16: 4, m3ri Mrý 37V'1-011 1, -1337ný M17,11 ý37! 0 ýD, are also 
pertinent. 
The interpretation of 5: 19 is very important, because it has a major bearing not only on 
the way 5: 17,18 is understood, but also on all the other verses which issue the 'call to enjoy- 
ment'. The ambiguity of the verse allows the reader to view it either as the positive reaction 
of someone who rejoices in God's good gifts described in 5: 17,18 and in the other 'call to 
enjoyment' verses, or as the ironic response of a skeptic. 
19E. g., Barton (1912: 133-4); Eaton (1983: 104); Fox (1989: 218); Ogden (1987: 87); Whitley (1979: 56); 
Whybray (1989: 103). 
20Lohfink (1987: 240) translates, 'To every human question he provides the answer in joy. ' He goes on to say, 
'Tliis appears to me to be one of the most profound statements Qoheleth makes. ' Lohfink elaborates this reading 
in a later article (1990). Tor example, he asks (p. 630), 
Are we really so sure that Qoheleth and his reader had the same feeling for distinct homonymic roots as 
we have? They had not learned Hebrew with dictionaries like those by Gesenius or Brown-Driver- 
Briggs. Did they not rather, where we assume different homonymic roots, perceive one single word with 
sometimes very different meanings? 
21If is a verb, however it is rendered, it might be ex-pected to display a third person pronominal suffix - 
1,13yt, 'God occupies/afflicts/answers him'. Indeed, most commentators (e. g., Fox (1989: 218); Gordis 
(1968: 256); Whitley (1979: 56); Whybray (1989: 103)) and the BHS follow LXX, Targ and Syr in repointing the 
MT to give this reading. 
22Job 32: 3,5; Prov 15: 1,23; 16: 1,4; 29: 19. Also once elsewhere in Mic 3: 7. 
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11.1.5 6: 1-2 
The opening of 6: 1 clearly indicates that there is a move away from the positive tone 
(at least superficially) of 5: 17-19, and back to the negativity of 5: 12-16. It does this by recall- 
ing the first few words of 5: 12, 
rjnv. -i rinri Irrm-1 ; *ln ny-I 7j, 5: 12 vinvo-I 111131,31'N'l 17jx Ily-I 7j" 6: 1 
The two verses are also the same length, ten words. 
There is an element of ambiguity in the second half 6: 1 concerning the meaning of the 
word 121. Its use here is ironic in light of the clause 11111 nzr -1XV1 Xý 'I. D at the end of 
5: 17-19, and this in turn plays on the use of the same word in the clause ISPI OYDI 
at the end of 5: 12-16, which picks up on the phrase ý. Wl M-1,1 at the end of 5: 9-11. Most 
commentatorS23 read the word in 6: 1 as 'great', and interpret the clause something along the 
lines of 'it is a considerable burden to people. ' However, the word might indicate number and 
be renderedýrevalent' in this verse, 'it is prevalent among people. ' Both senses are appropriate 
in the context, and perhaps it should be conceded with Whybray (1989a: 104), 'this Hebrew 
expression (rab 'ab ... 
is unusual, and its meaning is not certain. ' The same issue arises in 
8: 6 where o 111 is used in a similar way, 11ýy ', 111 MWI 2171-1n. 
The most striking aspect of 6: 2 is, as we have already seen, the similarity to 5: 18 that 
highlights the differences by which it totally turns on its head the positive tone of that verse. 
We noted that the first difference between the two is the use of VIN to replace 177wl-ýD. This 
may seem unimportant, but it might indicate that a specific individual is in mind in contrast to 
the generality 'humankind' which the terms WWM-ýO in 5: 18 and VM'1-ý37 in 6: 1 may convey. 
In 6: 2 this man may be someone the author knows, or the author himself, or perhaps even the 
reader (which rather assumes that the reader is male! ). In this regard, the sentiments in 2: 21- 
23 about wealth being passed on to someone who does not work for it, should be recalled. 6: 2 
takes this a step further by explicitly stating that a 'stranger' enjoys the man's wealth. 
The second difference between 5: 18 and 6: 2 is the extra words placed between MID= 
and the verb VýVj: 
lvlývrll 
lltrývjl ý272 ltft2ý -Ion 1229mi -112ml 
13'0311 'IVY ITTIýXj"l *-1111 5: 18 
EVOMI "IVY tPo*Mil *-111" 6: 2 
23E. g., Barton (1912: 134); Crenshaw (1988: 126); Eaton (1983: 104-5); Fox (1989: 219). 
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Xýl is the key word in the verse which reverses the sentiments of the whole verse. It is the 
first word of the second half of the verse which is decidedly negative, where the first half 
appears to be very positive: 
iixli,, --Ivm ýnn lvmý -ion larml . 712DI MIDD31 -ivy 
min r ým ýmri ra i*nm, -im vx n unn 5imý rrmýxn 
By contrast, Unn ý=ý IVIýVrll lies precisely at the centre of 5: 18, and what follows it is posi- 
tive. 
The word I= may recall what Solomon did not ask for, but which God gave him 
anyway, according to 2 Chr 1: 11,12, 
Jý-Jnx . 11=1 rronnntýyl ... '71mm [14033 -Ivy lftv-xý ... rll*vý trrft -lun Xý Inul jnmý -ivx lrnýný ID nnl-xý 
However, there may also be a play on the meaning of the verb '71D, 'to be burdensome', pick- 
ing up on the ambiguity over "M'11 in 6: 1, and Salters (1979: 283) contends that 'it can also 
mean "riches, wealth, abundance" as in Ps 4917 Prov 316 818 IS 103 616 6612 etc; hence it 
must be considered at least a possibility. ' One consequence of the addition of 112DI is that it 
emphasises that this man has been given everything described in 5: 17 and more. Moreover, 
the rest of the additional words stress that he wanted for absolutely nothing - as opposed to the 
person described in 5: 13,14 who had absolutely nothing. This makes the reversal in the sec- 
ond half of the verse all the more effective - the key element, the ability to enjoy it all, was 
denied him by God. It was given instead to someone else, making 6: 2 highly reminiscent of 
2: 26,11Dý : Iltoý runý 013Dýl 910Xý 112Y 7111 XVIrlh As in 2: 26, the question this raises 
is 'on what grounds does God enable one person to enjoy his/her wealth, but deny that ability 
to anotherT In both cases the positive response might be that it is the 'good' who receive the 
ability to enjoy - perhaps those who accept what they have as the gift of God; but the negative 
response might be that it is simply the 'fortunate' who benefit from God's arbitrary choice. 
11.1.6 6: 3-6 
6: 3 is constructed similarly to v. 2 in that the first part of the verse seems very positive, 
but is reversed in the second half. The verse oPens by describing a man who has a hundred 
children - and children were considered to be a great blessing, as, for example, Ps 127: 3-5 
makes clear: 
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Imn ""ID 'Intj Z3,22 11111, I*rll 11111 
wniyan n in nm-va trynn 
trin lmvx-nm *z "ItR 
It then goes on twice to describe the many years the man lives - long life also being regarded 
as a great blessing24, and being something else which, according to 2 Chr 1: 11 Solomon did 
not ask God for. Explanations have been sought to explain away the apparently needless 
repetition. Thus Gordis (1968: 258) argues that '11,11V I'll introduces a concessive idea, 
"however many the days of his years may be", ' and Eaton (1983: 105) suggests that we read 2-1 
as 'great [in reputation]' and renders this part of the verse, 'If a man lives many years, and is 
great as are the years of his life. ' However, the use of two words from the root '12-1 may well 
be intentionally ambiguous, playing on its use elsewhere in 5: 7-6: 9. Also the repeated use of 
the word WIV, which is picked up again in the clause in 6: 6,131M E313V 9ýx MIrl *Ml, 
emphasises the man's life in contrast to the stillborn who never lives. V. 3 is constructed in 
such a way that this contrast forms the climax to the verse following the reversal half way 
through: 
if a man has many children 
and lives many years 
and many/great are the days of his life 
but finds no satisfaction (in his life) 
and has-not a proper burial (at the end of his life) 
then the one who has no life is better off than he 
The contrast is also portrayed in a literary way in the reversal from nalml-In to -n JIL7, where 
both words function differently. 
The phrase * 111217-1311 seems rather odd here. From a thematic perspective, 
it introduces an extra element to the argument which seems to serve no useful purpose - 
although we have suggested that from a structural point of view it is part of the balance of the 
verse. It seems to weaken the argument because it adds a complicating factor which detracts 
from the force of the observation that God does not permit this man to enjoy all he has. 
Without it the contrast would have been between all these tremendous blessings and the one 
factor of the man's inability to find satisfaction which destroys the value of everything else25. 
It is worth noting that the only other mention of burial in Qohelet, in 8: 10, is also rather odd. 
24See, e. g., Gen 25: 8; Exod 20: 12; Job 42: 17; Prov 28: 16. 
25Crenshaw (1988: 126-7) argues that the phrase is an anticipation of the fate of the stillborn. Cf Schoors 
(1992: 134). 
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The verbs X1.1 and Jýsl in 6: 4 recall their use in 5: 14,15, and again they appear to sig- 
nify birth and death. JýVl is used in connection with death again in v. 6. The use twice of the 
word IV= also recalls its use in the clause ý.: W Ivina rn--ýn 131 in 5: 16. Iviri in 6: 4 proba- 
bly indicates something like 'obscurity'. However, again like 5: 14-16, it is not clear to whom 
6: 4 refers, the man or the stillborn. Fox (1989: 220) argues that 'the subject of this verse is the 
toiler not the stillbirth because the latter does not have a name, ' but while the verse might very 
appropriately be applied to the obscurity into which the name of a man with many children and 
long life disappears after his death, it could also be a metaphorical way of saying that the name 
of the stillborn was never known. 6: 5 seems to refer to the stillborn, but there may be a link 
between YTI Mýl nxl-Mý VnV-M here and ý. nxl IM11 llnl-ýO M in 5: 16, in which case the 
verse might apply to the man. 6: 6 certainly refers to the man and says of him, MR-1 Mý milul, 
playing on MMI-Xý in v. 5, and the two different senses of 21U in v. 3. Thus there is again con- 
siderable ambiguity over precisely who is being described in vv. 4,5, and it may be that the 
words MKI and : 11V are applied in different ways to both the stillborn and the man. In this 
respect it should be recalled that 5: 17 starts, : 11U 1111MI-ON 13M, and one of the things that is 
seen to be good and/or beautiful (or appropriate) is 121V 111R**. 
6: 5 also states that he (whoever 'he' is) does 'not know', but it is not clear what is not 
known. It could be that he does not know, or has not known the sun, but this makes little 
sense. The implication may be that he does not know anything, although this is not explicitly 
stated: the verb 37"71 does seem sometimes to bear the sense 'to have knowledge, 26 so that it 
could be rendered here 'he does not have knowledge. ' Or perhaps the athnah is misleading 
and it is 'rest' he does not know. This would give a very different reading of the verse, which 
would further the ambiguity about who it refers to: 'He does not see the sun, and does not 
know rest', rather than 'He does not see the sun or have knowledge. ' Certainly the final 
clause as pointed in the MT is awkward because there is no conjunction introducing JIM, 
giving a very abrupt ending to the verse. Moreover, it is highly ambiguous because it is not 
clear who is referred to by either of the occurrences of the demonstrative pronoun '17. 
Pril is ironic because it could mean 'rest' as in 4: 6, ýn37 UWi Xýnn 31M 9D Xýn 11U, 
or 'quietness' as in 9: 17, Wý10= ýVjln 111pyin tilynVil N131 01nXi "121, or it may be that it is 
26F 
,. S., Isa 44: 9; Ps 73: 22. 
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being used metaphorically of 'death' as in Job 17: 16 where it is used in parallel with Sheol, 
nmy-ýy -in-, -iox nrnn ýMV ý12. There is also another noun rm meaning 'descent'. The 
irony is heightened by the final clause of 6: 6 which indicates that ultimately all end up in the 
same place anyway, Iýri ý. nm -7rix tnpn-ýX Xý71. This picks up on the consideration of the 
fate of people and animals in 3: 18-21, but reverses the word order: 
-inx mljm-ým lh-I ýOrl 3: 20 
lh-I ý. xl -ilim nlpn-ým 6: 6 
'Reversal' is a key element not only in this verse, but also in 6: 3-6, and indeed in 6: 1-6. We 
noted the reversal of the sentiments of 5: 17a in 6: la and of 5: 18 in 6: 2. We outlined the 
reversal of the fortunes of the man in v. 3, as well as the reversal from MIUM-In to 13= . 110. 
And there is also a reversal of the man's apparent advantage over the stillborn. 
6: 6 is somewhat peculiar, because it opens with a protasis, but instead of the expected 
apodosis it concludes with a question. This may serve two purposes. Firstly it draws attention 
to the question, and secondly it leaves a gap for the reader to fill in - what apodosis would the 
reader expect in light of the things the author has been considering in the preceding verses? 
11.1.7 6: 7-9 
6: 7-9 forms the conclusion to 5: 7-6: 9, but also to the first half of the book. ýny-ýn in 
6: 7 picks up on a major theme of the first six chapters, which occurs much less often later in 
Qohelet (ýny is used thirty times in the first half of the book, but only five times in the second 
half). ýW is a particular focus of the second half of ch. 2, but it may be that, along with the 
near-synonym iltY37, it is the main theme of the first half of the book, much of which is obser- 
vation of the things people do, and a search to find what advantage such deeds bring, or what 
'good' there is in them. 
The clause CUM in 6: 7 picks up on 11ýDIX 12"1 12=1 PITIM in 5: 10, 
though the word ýn37 does is not used there. The second half of the verse, Xýnri Xý VD371-011, 
then reiterates sentiments found in 5: 9, so that 5: 9,10 and 6: 7 form something of an inclusio. 
Similar sentiments are also found in 4: 8 and 6: 3, although expressed using a different verb to 
6: 7: 
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-Iriy Y: tnn-mý rry-ol *ny-ý* TI? J. )XI 4: 8 
gon Y: tvv-mý gon a. -IN 5: 9 
. 111un-F5 Y: Vrllgý IVD31 6: 3 
YatM-Xý and Xýnrý-Xý occur together in 1: 8, though in that verse neither explicitly refers to 
wealth, Yntn ITH Xýnn-XýI IIIM* 1`37 372t7rý-Xý. Stronger sentiments regarding 'work/wealth' 
are found in 2: 18, '13M "m3tn, and 2: 20, vjm-, ý nm inum. 
6: 7, and the other verses like it, may constitute part of the response to the question in 
1: 3, *W-ý= EYIXý 711171-M. However, there seems to be another perspective presented 
mostly in the first half, but also once in the second half of the book: 
, ýny -ýnn rint mý 2: 10 *ny -m lltý lvftý-Jlm limlioll 2: 24 
15n37 -5n3 llt7 11MIll 3: 13 
15ny 5: 17 
1513Y nnttýýl 5: 18 
15? v -: 1 1115, nlntýýl 8: 15 
Typically, none of these is identical, but they fall into two groups using similar words: either 
enjoying work, or seeing good/seeing wealth/finding enjoyment in work. The second group is 
ambiguous because it may or may not mean the same as the first. 
To demonstrate the importance of the roots ýW and =37 in the first half of Qohelet, 
we might catalogue their use throughout these six chapters. In this respect, the question in 
1: 3, ýWIV *W-ý= Vlxý 111311-Mn, may well be programmatic for the first half of the book. 
In 1: 4-11, the link between the natural cycles and the human sphere is made at least partly by 
the line in v. 9, Mty'V NIM 11, '11V HIM The inclusio to 1: 12-2: 3 is the 
phrase 131=1 M11 IVYI/NVY3 '1VjX in 1: 13; 2: 3; V? zVjl linji 
then serves as the inclusio for the three sections which make up 1: 12-2: 19 (i. e., B, C, B'). The 
centre of this chiasmus, 2: 4-10, focuses very heavily on the deeds performed by the author 
him4herself, which are introduced by the words ltvy? z 11*11M. This is picked up by two 
occurrences of "ýny-ýDn at the end of that section, and the link between ItY and ýW is 
firmly established by the line nltyý 11*nYV ýny3l IT ItYYV ltvyn-ýDn in 2: 1 L The inclusio 
to 2: 11-19 is 11*? Z37V ýW is then clearly an important aspect of 2: 20-26, particu- 
larly in the contrast drawn between 11*nYV 13ý-IIX VXIý IV 1111301 in v. 21, and 
*= 210 lVDI-11M MM'1711 in v. 24.3: 1-8 mentions neither ý? ZY nor 11ty, but v. 9, which links 
this poem to the following discussion, uses both, ýny Nin nVn rityiyon Injil-nn. In 3: 9-22 
the contrast between olt7z performed by God, and MtVy? z performed by people is a central 
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concern. 4: 1-3 focuses on Ult? Yl "WiN 1Y1177jY', 1, and the phrase VnVii 11,111 'IVK 
forms an inclusio to these verses. In 4: 4 Qohelet observes hy-ýD-rlx and arrives at the con- 
clusion, V171n VIM-rixap x1n ID nt='i JYIVZ-ýM. The section 4: 4-6 concludes with the 
words, ýW E21ID11 Xýnn 21M 9D Xýn : 21U. 4: 8-12 explicitly considers ýny, pointing out that it 
is more fruitful for two people than one. 4: 12-16 again mentions neither ýny nor 11ty, but 
may indicate that no matter what one does (s)he will still not be remembered. 'Ityy occurs at 
the beginning and end of 4: 17-5: 6, and this section focuses on what one does before God. 
5: 7-11 again does not mention either 'Ity or ýny, but it is the value of the fruit of one's work 
that is under consideration. There is a contrast between fruitless work in 5: 12-16, using the 
phrases *n37.1 WVI-Xý MINM in v. 14 and Mllý ýWV in v. 15, and enjoyable or fruitful work 
in 5: 17-19, using ý? VIV . 71: 21U 7IN"*1 in v. 17 and *nyn 71ntýl in v. 18. This con- 
trast is developed in 6: 1-2 and 3-6, although neither term is used. Perhaps the contrast is at its 
sharpest here, because the comparison is made between a person who lacks nothing (s)he 
desire - including wealth, possessions, honour, many children and long life - and a stillborn 
who can neither work nor do anything else. 
Returning to 6: 7, we should note that the pronominal suffix on VIIDý may readily be 
taken as a reference to 01N. -I earlier in-the verse. However, it could refer back to TIN 131"112n in 
the previous verse. If this expression is a euphemism for Sheol, then the sentiments of the 
verse are similar to Isa 5: 14, M'D MIM '17jM ýIXV M21MM 7Zý, and Prov 27: 20, 
, 12Y. ItYrI Mý 131M, 'l 121Y1 '13YZt7J1 Xý 'rinxi ýIXV. This makes the use of the verb Xýn in 6: 7 
particularly appropriate, as also the use of Yltl elsewhere. The picture of people endlessly 
working simply in the end to satisfy (or fail to satisfy) Sheol's appetite seems to fit the context 
well, as also does the idea of people working simply to satisfy their own appetites - sentiments 
found also in Prov 16: 26,11111M 11ý37 qnX 1Z * Mýny ýny VD2. Perhaps, then, we should con- 
clude with Crenshaw (1988: 128) that 'Qoheleth may have crafted his syntax to invite both 
interpretations. ' This makes a fitting conclusion to the consideration of various aspects of 
human work in the first half of Qohelet. 
Where ýny"V VTXý 111NI-Mn in 1: 3 forms a fitting introduction to a/the key 
theme in the first half of the book, perhaps ý10: )M-jn Mnný V111-71? z in 6: 8, while picking up a 
theme only briefly touched on in the first half (in 1: 12-2: 3 and 2: 11-19,20-26),, also anticipates 
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one of the main themes of the second half of the book. The reader may have been led to the 
conclusion that the issue had been resolved in the two statements 11*=1-172 nnnný Inn, V in 
2: 13, and Z*10 ý10=1-1337 nnriý 11InT JIN, but it is thrown wide open again by this question in 
6: 8. 
Where ýnY and ItU seem to be used as near-synonyms in the first half of the book, 
there is also a close connection between =rl and YTI, and this is developed by the second 
question in 6: 8,1111M. 1 '712 1ý71ý Y11 120-M. As we suggested earlier, wisdom and knowl- 
edge are very important aspects of the second half of Qohelet, perhaps together they form the 
major theme of this part of the book. 
There are a number of difficulties for translation of the second half of 6: 8. The first 
concerns the word 120.11Y occurs often in the Hebrew Bible as an adjective meaning 'poor, 
afflicted, humble', and this is how most commentators understand it here27. It would then tie 
in with the poor but wise youth in 4: 13, and the poor wise man in 9: 15 - neither of whom 
seemed ultimately to gain any advantage for themselves or anyone else. By contrast, 7: 11 
states, VnVj, "l "N* 'Inli '*nI-C27 Mn. )n 7,111U, which may imply that wisdom does bring 
advantage when it is accompanied by wealth. 
However, Whitley (1979: 59) argues that '1337ý comes from the root meaning 'to ans- 
wer', saying, 'It would thus appear that in Koh 6: 8 W conceals some such term as '. l; )7 "a 
shrewd or intelligent speaker", which serves as a parallel to Mrl. ' And Loader (1986: 69) sug- 
gests that 13Yý should be emended to 12Xý - 'to me'. Both these possibilities make good sense 
in the context, but are unnecessary when the usual rendering ties in so well with other parts of 
the book. 
The next difficulty concerns the fact that there is no equivalent in the second half of the 
verse to '1111" in the first half. It may be that the sense carries over from -ý '121TI-Mn in the first 
half28,5: 9 offering a possible precedent: 
ýIpnm-jn tlnný -mr-rin in 6: 8 tr, rin -w 1ý. -* 37-ir 30 rimil-rin 
guz ymtr-xý 90Z M. -Im 5: 9 
. 1minrl [y2tri Mý lin. -Il h. -IN Im 
27E. g., Barton (1912: 126); Crenshaw (1988: 120); Fox (1989: 221); Gordis (1968: 260-1); Ogden (1987: 95). 
28So, e. g., Schoors (1992: 165-6). 
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In both instances there are two balanced halves of five words each when the key word is 
omitted from the second half. 7: 1 offers another parallel, 
llu lnrjn 137j 210 
I*rl t3m rimn 
And, although it does not display the same balance, 9: 16-18 may provide a further example: 
tr3mvi iorm rini --mi: ponn inxii -ninn nnnri naitl 
tvý, onm ývin mpyrn wynv3 rinn tnnri nn pimv] 
=6 mm, 7rim xvirn rilp ý,: m -inn -int; 
Alternatively "aO-Mn might be read as 'what is there for the poor'. 
The next problem concerns the word Til". It seems to modify 13Yl, 'the poor who 
know', but it ought then to take the article. Barton (1912: 135) suggests that the MT pointing 
of '%7ý should be disregarded, because if this term is indefinite TTTI is more appropriate. 
However, if the accents are ignored, this second half of the verse is grammatically correct if it 
is read, 'what [advantage] is there for the poor? (S)he knows how to go before the living. ' If 
it is read this way, then the force of '1337ý-Mn may be to add to the comparison in the first half 
thus: 'What advantage is there for the wise person - even if (s)he is poor - over the foolish per- 
sonT The rest of the verse gives the answer. In this case, 6: 8 would express sentiments very 
similar to 2: 13,14, 
ý'Dom-jn mnl* -mr-rin 6: 8a 
Ivrim-In n*, non-In mnnriý ji-in, V, 2: 13 
131M. -I '713 Y-; I' 6: 8b 
1h. 1 lvna l7imna rry mon'. 1 2: 14 
2: 14 also ties in with 6: 9, 
lh-I Ivni ýlvnni ivni rry unrin 2: 14 
vDa Jýnn Erry nx-In liv 6: 9 
The meaning of the phrase O"Inil 113 Jý, *, with which 6: 8 closes, is unclear. The 
closest parallel to the use of '113 is Prov 14: 7, PYI-I]Mt YIYT-ý21 ý10D Vftý "113n Jý, where 
it seems to be synonymous with 13Dý. If it is rendered in this way here, the clause might mean 
either '(s)he knows how to handle life' or '(s)he knows how to conduct him- or herself before 
the living. ' However, in view of the use of Jýn in connection with death in 5: 14,15; 6: 4,6, 
there may be an ironic twist to the phrase - '(s)he knows how to die'! There certainly seems to 
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be a play on the word Jý'. I in the next verse, VD3-1ý, I, and the unusual form of Jýn in both 
verses may draw attention to thiS29. The sentiments would then tie in with the irony of 9: 4,5, 
z1v Min -, n : ý: )ý n linum vj, avmn-ýz ýx -inn, -ivx n-, n 
, mim try-ir t3, m tmnni inwri wym, t3,, ni -, z 
There might also be a connection with the assertion in 8: 5 that tinn :ý rr umni ny. 
The expression Vjm-jým in 6: 9 is usually rendered something like 'the wandering of 
desire, 30. As we noted above, VD2 is used a number of times in Qohelet to denote the seat of 
one's appetites or desires, but elsewhere in the Hebrew Bible it often seems to indicate the 
'living being' - that is to say, if VDI-n is removed so is the life of the person or aniMal3l. 
Combining this with the connection earlier between JýM and death, the phrase might be trans- 
lated 'the passing of life'. This is how Loader (1986: 69-70); Whitley (1979: 60) and Whybray 
(1989: 109) understand it. There is precedent for such a reading in Gen 35: 18, where we read, 
junD "D 17jM3 MIM `Mll. Probably the phrase is deliberately ambiguous so that it can be read 
in different ways. 
E312137 MKIn, the sight of the eyes, is usually taken by extension to indicate those things 
that are concrete and can be easily obtained, as opposed to the cravings of a 'wandering 
appetite or desire'. It is noteworthy that this is described as : 11V here, because 1: 8 states that 
Y11M* 1"37 37: ItM-Mý; in 2: 10 the author says, 0, "In '11*SM Mý '13"37 *MV '17jM ýM, but the con- 
clusion in 2: 11 is VnV. 'l 31run Inn, JIMI rill 11137"11 ýZjl ý:, l 13,11; 4: 8 describes a person who 
-W7 372WI-Mý 113"37; 5: 10 states T12137 211KI-CM ID ITIVD-11M 71Pý. Dlx 11-1 rwvn 
However, at the end of the book the sight of the eyes is regarded more positively: 11: 7 states, 
VnV, 1-11N 111W* 131310 ITI; and in 11: 9 exhorts the reader, 113,37 'IN-1=1 jlý ln'rm Jý, I. It 
may be in these last two instances that 'sight' is a metaphor for life: certainly 'seeing the sun' 
seems to be used in this way in 7: 11 and 11: 7, and conversely 'not seeing the sun' is used in 
6: 5 of the stillborn who does not have life. 'Life and death' is a theme that has been touched 
on a few times so far (1: 4?; 2: 14-16; 3: 2,18-21; 4: 2-3; 5: 13-15; 6: 3-6), and continues to be 
an important aspect of the rest of the book (7: 1,2,4,8?, 16,17; 8: 5,6,8,10; 9: 2-6,12? ) cul- 
minating in the depiction of approaching death in 12: 1-7. The two phrases 0131Y MWIn and 
VD3 JýM may allude to this theme. 
29Cf Schoors (1992: 94-5). 
30E. g., Barton (1912: 136); Eaton (1983: 107); Fox (9189: 223); Gordis (1968: 261-2); Ogden (1987: 95). 
31See, e. g., Gen 9: 4,5; Lev 17: 10,11,12,14; Deut 12: 23,24; etc. 
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This short passage clearly picks up on a number of themes'from the first half of 
Qohelet: the inability of work/wealth to bring satisfaction; the advantage, or lack of 
advantage, of wisdom over wealth; knowing how to conduct one's life (i. e., what it is 'good' 
to do); the sight of one's eyes; and the wandering of one's desires. But, while dying is not 
specifically referred to, all of these may be subtle allusions to death. V. 7 may allude to 
Sheol's endless appetite. V. 8a may pick up from 2: 11-19 the fact that any advantage of wis- 
dom over folly is eliminated by death. V. 8b may be a reference to those who know how to 
die. V. 9a may affirm that life is better than death. The two levels of the text here make it 
highly appropriate as a conclusion to the first half of the book, because it ties in important 
themes from chs. 1-6 to the subject of death, which is where the second half (before the 
epilogue) also ends. 
11.2 Conclusions 
A key aspect of the ambiguity in 5: 7-6: 9 concerns the difficulty in discerning how the 
verses at the beginning and end of the section relate to each other, to the rest of this section, 
and to the sections either side. As a result, it is probably impossible to state with any certainty 
where the passage begins and ends, and precisely how it ties in with what precedes and follows 
it. Hence, the structure proposed for these verses must at best be tentative. Of course, this is 
further complicated by the multiple ways in which the passage even as we have divided it 
might be structured. We suggested three ways in which the structure might operate32, each of 
which gives it a different slant. 
Another key source of ambiguity in this section is the use of wordplay. Of prime 
importance in this respect are the words 31D and 71: the whole passage revolves round the 
question of what is 'good' and what is 'bad' - and just what we mean by these terms anyway. 
In this way it follows on well from 4: 1-5: 6, and anticipates the theme of 7: 1-8: 8. An impor- 
tant feature of the last part of the passage, 6: 7-9, is the plays on words which allude to life and 
death: VIIBý, VD11, Jýrl, 131MM, DIT137 -UNn, and the connection between the first 
half of v. 8, ýIDDM-Jn MDMý 'unil-rin 1Z, and 2: 11-19 where death is explicitly discussed. Other 
32Cf Fredericks (1989). 
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words on whose meaning the author plays include ýnx, yat, nrnn, rin, '17jR, '. In", and 
In addition to a large number of minor ambiguities, we note again in 5: 7-6: 9 ambiguity 
over the antecedent of pronominal suffixes, and ambiguity concerning the author's attitude to 
God. In particular, 5: 17-19 may be read as a beacon of hope shining out in the middle of an 
otherwise gloomy passage, or it may be interpreted as deeply ironic, providing a launching pad 
for the hopelessness expressed in 6: 1-6. 
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CHAPTER 12, The Introduction to the Second Half of the Book (6: 10-12) 
12.1 Connuentary 
If Qohelet divides into two halves around the last part of 6: 9, M-1 11137-11 ýxrl 
then 6: 10-12 may function as an introduction to the second half of the book. However, the 
matter is not so straightforward. We noted that 6: 7-9a picks up on themes from the first half 
of the book while also anticipating themes in the second half, and 6: 10-12 does likewise. The 
first half of v. 10 reflects sentiments found also in 1: 9 and 3: 15: 
1: 9 
NIM 'I-ID illi'10-lin 3: 15 Inv M-1173 '13D 'ol'lilV-jln 6: 10 
These sentiments are not repeated later in the book, where the expression M1,11-iln takes over. 
However, just as il"ol"Vi-oln occurs once in the first half of the book, so il"MV-olt occurs once 
in the second half, in 7: 24, but the sentiments of this verse are more in line with the verses 
using the phrases sP. MV-71n, 
11111rix 11111VIV-11na nlx* 13m, 'n 3: 22 
11"Irim MW nin lnxý -In, 'n 6: 12 
UK= 9M 12111-1 7: 24 * -rr 'n rrm, ': Y-71 IIIIN 8: 7 
'7111 In rinn nnr -I? jMI M-M-1 YT-Xý 10: 14 
rn-xý 11: 2 
The use of in the second part of v. 10 relates to verses in both halves of the 
book. However, while it is not explicitly stated in the first half that human inability is related 
to what God does, this is clearly stated in the second half: 
'1219 ÜIN b219-mý t3,13711 t2n2, ii1-5D 1: 8 
1117w* h19-xý friorn 1-, pl* b219-mý llly? j 1: 15 
127= g"IPII&17j CY l"* ý219-Nbl 6: 10 
111137'IVX ]IN 7'117, ný ýMll W#*Mil Mt7Yn-JIX 'lX'l 7: 13 
Vinvill 211121 11tM 117im llvynn-nx XlSný MUM Irl"Nll 8: 17 
M=ý ýDl -Mý 31371ý OXI il '=I-M M11... 8: 17 
This may well have a bearing on how the word 9111M. MV in 6: 10 is understood. 
The reference to 'many words' in v. 11 recalls the discussion in 4: 17-5: 6 of the danger 
of saying too much. 6: 11 bears a particularly close connection with 5: 6: 
... "o mnm trini trýzmi rm*ri ni .D5: 6 
..., 2 tIuý 
ýxi t3,2,17i 12,1; 1 -JD 6: 11 
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Besides the fact that both use an identical expression which occurs nowhere else in the book, 
, 12"M EV"12"i, both also contain a reference to much ýWl, and both start with I'D and e fol- ar 
lowed by 'In used in a different way. The theme of excessive speech is picked up again in 
10: 12-15, where a similar expression occurs, 12-11; and 8: 1-7 also focuses on 'words'. 
We have already noted that VTMý '12TI-Mn at the end of v. II picks up on a key question 
from the first half of the book: 
*ny-ýn -: 1 trimý 11-Irr-rin 1: 3 5ny mil. -Irjxn 'it7ly. 1 11-121'n-in 3: 9 
nr* 5ny, v ji-ir-nn 5: 15 5, oxi-In onn -mr-nn 6: 8 13-10 -irr-rin 6: 11 
This question is not asked again, but 11131" (7: 12; 10: 10,11), 'Iril" (7: 16); and 'Irl" (7: 11; 
12: 9,12) all occur in later chapters. 
The first half of v. 12 recalls 2: 3, 
IlDon t3,, nVl nrin iVy, iVx trimn 33ý alu slX"lX-'lVM IY' 2: 3 
lVon MIMI 13IN -ý llun-in Y111-13 6: 12 
The phrase at the end of these lines occurs also in 5: 17, but nowhere in the later chapters. We 
have seen that 'what is good' is a key element in the section 4: 1-5: 6, and it is also very ý impor- 
tant in 7: 1-8: 8. 
The second half of v. 12 is the second of the phrases asserting human inability to know 
the future. Because 'what is good' is so important in 7: 1-8: 8, and in view of these verses 
about human inability to know the future, which is a key theme of the second half of Qohelet, 
6: 12 might be taken as the introduction 'proper' to ch. 7 in particular and the second half of the 
book in general, perhaps serving as the second half counterpart to the question in 1: 3. 
A number of commentatorsl contend that v. 10 as punctuated in the MT, in the words 
of Gordis (1968: 263), 'does violence to Hebrew style, ' and conclude that MIN should be taken 
with the second half of the verse. The waw on is then understood to be asseverative2, 
emphasising human inability in the face of one stronger than they are. It is true that on a num- 
ber of occasions the accents in the MT seem to hinder rather than aid understanding of the text 
of Qohelet, but it is also true that grammatical norms are not always adhered to - especially 
when, as may be the case in 6: 10, some particular emphasis is achieved by an unusual con- 
IE. g., Crenshaw (1988: 130); Fox (1989: 224); Gordis (1968: 263); Whitley (1979: 61). 
2See Schoors (1992: 124-8) on the emphatic use of the waw. 
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struction. If MIX is taken with the second part of the verse, the first part might be rendered, 
'That which is has already been named, and it is known what it is. ' If WiN3 is read with the 
first part as pointed in the MT, it might be translated something like, 'That which is has 
already been named - and it is known that he is man'. The main problem with the latter is that 
there is no logical or grammatical antecedent for HIM; however, it does give a perfect balance 
between v. I Oa (9 words, 30 consonants) and v. 11 (9 words, 30 consonants), revolving round 
the statement in v. 1 Ob: 
DIX Y'7131 InV M-17,13 'IMD 
unn 911priv by I-ný 
ý271 WZ-ln i-13-1.71131-12-7-Vil ID 
This places a particular emphasis on the 'one who is stronger' at the centre, contrasted with 
E3'7X at the end of the first and last lines. DIN then features in the two questions in v. 12, giving 
one statement and three questions about him/her: 
MIN 371131 
trlxý 
tnxý 
r-Inx rrm, -. -In trixý in 
If the whole of the first half of v. 10 is included, it becomes clear that the author is playing on 
the use of -, In: 
MIX Mlil-'IVX 7713 In7i M-1-11ý3 -In 
tnmý nrr-rin 
MIMý IlUn-In Y1111-ID 
1"'Irlm 11,1111-lin WTXý TJII In 
From a positive affirmation about 'that which is', or 'that which has been'4, the passage pro- 
gresses to ever greater uncertainty, drawing in key issues from the first half: relating 
perhaps to what the author has observed; Tr-rin picking up the question found first in the 
introduction to Qohelet, and again in 3: 9; 5: 15 and 6: 8; and reflecting the author's 
search initiated in 2: 1-3. It then concludes with a, or perhaps the key issue to be explored in 
the second half, The positive affirmation about 'what is/has been' is thus drawn in 
contrast with the uncertainty over 'what is to be'. 
The word 9"INVIV in v. 10b is anomalous because there is no vowel marked beneath the 
he. It could be pointed to render it either as an adjective with the article or as a hiphil form of 
313-IN is rendered by Isaksson (1987: 85-8) by the name Adam. He sees a reference here to Gen. 41t is translated in the present tense by, e. g., Isaksson (1987: 85-8); Schoors (1992: 173); Whitley (1979: 60). 
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the verb 911711. The qere renders it as an adjective, but the ketibh seems to be a conflation of 
two variants, and J"1731,71, which would both give much the same sense and either of 
which would be more appropriate than the word 91,17YU1V, however it is pointed5. However, 
Whitley (1979: 61) suggests that is an abbreviation of 9"'IM X1,17i - which actually 
gives the same sense as 9"711317i and The same issue arises over ýDO. Ujn in 10: 36. 
More important in terms of the interpretation of 6: 10 is who or what the one that 'is 
stronger than he' might represent. It might simply indicate anyone who is stronger, or it 
might relate back to the oppressors in 4: 1, or to the high officials in 5: 7. It might also point 
forward to the king in 8: 2-4 of whom it is said, Mt: 7YI rDril and MV37rv-sin *-1=1 In; 
or to the great king described in 9: 13-15 who besieged a little city. However, while all of 
these are possible, there may also be an allusion to God, particularly as the verb I'll is often 
used in the Hebrew Bible of God. This would tie in with the sentiments expressed in 3: 14, 
Y"Ib JIM 1=1 91017iý TIN 11ýy t*lyý MIMI XVI 131, *RM -iVY1 nvx-ýD z wv, and also 7: 13, 
iniy -lvm nx 71w* ýzr In I: nriýxn '1t7Yn-J1X ZIN'l. It may be that the author is playing on 
the biblical meaning of the verb 711, 'to judge', and the meaning it developed in later Hebrew, 
similar to that of : 111, 'to dispute, contend'. Perhaps also Job is in mind, providing an 
excellent example of a person who made a futile attempt to contend with one who was stronger 
than he. A further possibility, particularly in light of 6: 7-9, is that it represents death which 
no one has the power to elude. 
The word 11112"Vin v. 11 is ambiguous, because here, as elsewhere, it could be trans- 
lated either as 'words' or 'things'. The statement 'there are many "things" that increase hebel' 
is highly appropriate in a book where the phrases ý11 17-131 and ýMM ýZ, I occur frequently. 
However, the statement 'there are many "words" that increase hebel' might pick up the theme 
of the previous verse about human inability to contend with someone stronger, implying that 
no amount of words will change the situation. Again this'may recall Job's speeches addressed 
to God, and also ties in with the sentiments in 4: 17-5: 6, and perhaps 8: 1-8 and 10: 12-14. 
What ý371 might mean in this context is also unclear. Ephemerality seems inappropri- 
ate, because it makes little sense to talk about things or words increasing ephemerality or trans- 
5So Crenshaw (1988: 131n. 97); Gordis (1968: 263). Cf Schoors (1992: 35-6). 
in Jer 2: 11, and 073MIV in Lam 5: 18 may offer other examples, but they are pointed throughout. 
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cience. Something along the lines of 'futility' might be appropriate7, but so also might a more 
literal rendering, 'there are many words which increase breath', perhaps implying that many 
words may be only as effective as so much hot air. However, this reading is inappropriate 
when the word *271 is used in v. 12, where it describes 'the few days of his life'. Here 
ephemerality fits the context very well, particularly in light of the following two words, MMI 
ý3. n. 'Futile' would also be appropriate, and the ambiguity may be intentional in both 
instances. 
The word Otýylll in v. 12 is difficult because its usual meanings in Qohelet and else- 
where in the Hebrew Bible seem not to make much sense here. Most commentators8 argue 
that it has the force of 'spending time', which the verb displays in some later Hebrew litera- 
turd, perhaps under the influence of the Greek verb 7rotsw. The commentators disagree 
whether the three occurrences of MtYY in Ruth 2: 19 also bear this senselO. Alternatively, the 
plural ending on 13ty"I may be read as a pronominal suffix on a singular verb, 'he made 
them'. This uses the verb in its usual biblical sense, but there is no obvious antecedent for the 
singular verb if the plural suffix refers to 01Xý (presumably read as 'humankind). It is pos- 
sible that 'the one stronger than he' in v. 10 could be the antecedent, and it might then be inter- 
preted as 'God made them'. ý The resulting statement, 'he makes them like a shadow' is 
certainly in keeping with sentiments found elsewhere in Qohelet and the Hebrew Biblel I, and 
ties in well with the notion of ephemerality. Ps 144: 4 is particularly pertinent in this regard 
when it states, "1: 2137 ýSn 11W -Ml ý=Iý DIX. Perhaps again in Qoh 6: 12 the ambiguity is 
intentional, adding to, the uncertainty explicitly expressed in the verse. It may be worth noting 
that M73711 occurs precisely at the centre of the verse (9 words and 30 letters either side), and 
the clause ýSn Ct7371 falls between the two questions: 
vnviri mi r-inx mnr-mn trixý -ril-in -ivx 
7Cf Crenshaw (1988: 130-1); Gordis (1968: 172). 
8E. g., Barton (1912: 138); Fox (1989: 225); Gordis (1968: 264); Ogden (1987: 98). 
9Whitley (1979: 61) cites Midrash Tillim on Ps 17: 4 and Midrash Rabba Genesis, sec. 91. 1OBarton (1912: 138) maintains that ', ItVy, in the sense of "spend time", is without parallel in BH. ' He is fol- 
lowed in this by, e. g., Ogden (1987: 98); Whitley (1979: 61). However, Gordis (1968: 264) argues that it does 
have this meaning in Ruth 2: 19, and is followed by, e. g., Fox (1989: 225). 11E. g., Pss 102: 12; 144: 4; Job 8: 9; 14: 2; 1 Chr 29: 15. 
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Here as elsewhere in Qohelet, the word "ItX has occasioned some debate. Some com- 
mentators12 draw on Deut 3: 24 as a precedent for the use of '17jx with the same meaning as 'ID, 
which might also be the case elsewhere in Qohelet13. Whybray (1989a: 11) however is 
unconvinced. He argues, 
For is usually defended by reference to a supposedly similar usage in Dt. 3: 24, but this explanation is 
somewhat dubious. In any case it makes no sense to link the two questions in a causal relationship. 
They are really in parallel. 
The ambiguity over ý= MtV3711, and its place at the centre of the verse, may have a bearing on 
this question14. If this clause is interpreted to mean that people are made like a shadow, the 
final clause then follows on well, 'Who knows what is good for people during the few days of 
their fleeting/futile life: they are made like a shadow, such that no-one can tell them what will 
happen on earth after they've gone. ' The athnah tells against this reading, but we have noted 
a number of examples where it may be better to read against the punctuation in the MT. 
As we have seen, 6: 10-12, like 6: 7-9, picks up on issues addressed in both halves of 
the book. But again while death is not explicitly referred to, it may be alluded to here. There 
may be a contrast drawn between 'life' (what a person is) in v. 10a and 'death' (the one 
stronger than he) in v. 10b. This is clearer in v. 12 where life is explicitly mentioned in the 
first half, and 'what will be afterwards' in the second half is highly appropriate as an allusion 
to death. This does not preclude the readings of these verses discussed above, but may again 
suggest another level of interpretation. 
12.2 Condusions 
We noted above that 6: 10-12 seems to take the form of a chiasmus revolving around 
the clause, 131Xý -1111-sin, in which positive affirmation in the first half is replaced by questions 
in the second: 
A what has been 
B is know 
C what advantage to people? 
B' who knows 
A' what will be? 
12E. g., Barton (1912: 138); Fox (1989: 225); Gordis (1968: 264). 
13Cf Schoors (1992: 1404). He suggests 2: 18; 4: 9; 8: 11-13,15 as further examples. 140n ýID here and in 8: 13, and ý22 in 7: 12, see Wise (1990). 
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In this way, we suggested, these verses might serve to link the description of what has been 
observed in the first half of the book with the author's greater uncertainty regarding what will 
be in the future in the second half (although we acknowledged that observation is not restricted 
to the first half, nor speculation about the future to the second). However, we have also noted 
that the passage can be divided into two halves which place particular emphasis on human 
inability to content with someone stronger (God? ) in the first, and the observation that they 
have been 'made like shadows'(? ) in the second: 
trix xvi-nVix Y, 7131 Inv X-11123 'In n"ni-nn 
Inn qj2Y1. -1V t337 I'* ýDr-xýl 
ý. Wl 012-In -IXIM 0-1-121-Vl 1Z 
i5in m-, w nnn trm tnO mu-nn y"ir,, n 
5XD MVY-11 
Vnvin nrun Inn rinr-nn tnxý -rr-, 73 -iVx 
In addition we observed that 6: 10-12 might revolve around one statement and three questions 
relating to people which comprehensively cover the past, present and future of their. lives, or 
around one statement and three questions which play on the word This illustrates well 
how the way in which a passage is structured affects what the reader perceives to be most 
important in that passage - and 6: 10-12 is one of many passages in Qohelet which may be 
structured in various different ways. Moreover, it would not be agreed by all commentators 
that 6: 10-12 is a distinct thematic unit: we have already noted, for example, how suitable v. 12 
would be'as an introduction to ch. 7, and the expressions *1111"n-In in 6: 8 and Y"11" in 
v. 9 could tie in with "UTn"In in v. 11 and 37"711-ln in v. 12 in a passage from 6: 7-12 
which revolves around the statement t1ilPly-11 ý171 
We have also noted in 6: 10-12 a number of plays on words, including -', ln, '17im, *121, 
11: 111, 'and This increases the ambiguity of the passage, and consequently increases the 
difficulty the reader faces in trying to make sense of it. 
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CHAPTER 13, What is Good/Better for People (7: 1-8: 8) 
13.1 Commentary 
13.1.1 7: 1-8 
Crenshaw (1988: 133) describes the opening words of 7: 1-8,2T InVn MV . 11U, as 'an 
exquisite example of chiastic alliteration. ' This is certainly true. The play on the words DO 
and 7n7j, and on the meaning of 21U is typical of Qohelet. However, the literary artistry, and 
the comfortable sentiments serve to heighten the effect of the shocking statement that follows 
in the second half of the verse, T*IM OTT 111nn 01"I. It would appear that the sense of the 
first 111n carries over into this half of the verse, but its omission serves to speed up the clause 
and to give it a balanced parallelism in place of the chiasmic arrangement of the first half of 
the verse: 
MU InVM t37j 2W 7: la 
Illnil t3l"I 7: 1b 
rih-I arm 
Both halves thus revolve around the comparative mem, but in different ways. Both halves also 
have one common element either side of the mem which highlights the contrast between the 
elements that change: t3V compared to J=j, and IIInI, compared to llh-l. 
The pronominal suffix on 11h'i has no obvious antecedent, unless it refers back to 
MUM in 6: 12. Alternatively, it might be read in a impersonal sense, and rendered "one's". 
The meaning of the verse is little affected either way, but the presence of the suffix where it 
seems to be unnecessary for the sense of the verse, and where it breaks the parallelism with 
MWI (although creating an equal number of letters either side of the comparative mem), raises 
the question of who is referred to. Perhaps the uncertainty is a device to indicate the 
universality of the statement, to the extent of including the reader him- or herself. 
V. 2 consists of two halves, a 'better than' saying and a supporting statement, each of 9 
words and 28 letters. Moreover, the two elements being compared in the first half are also 
precisely the same length in words (4) and letters (12), as are the two halves of the supporting 
statement introduced by the 'lVjMZ: 
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ý: x-vm-ýx ri*ý 
mrivz rn-ýx ri* 110 mr. 1-lon 
In' 'n-. 11 
Like the two comparisons in the first verse, there is only one word which is different in the 
two halves of the comparison in the first half of this verse, and this draws particular attention 
to these words: ý: IX and -Mvin. This offers support to the statement in the second half of v. 1, 
but seems surprising in light of the verses which issue the 'call to enjoyment', where eating 
and drinking seem to be approved. Indeed, in 2: 24; 3: 13 and 8: 15, eating and drinking 
are part of what is described as 'given by God'; 8: 15 also asserts that there is no good for 
people except to eat, drink and enjoy themselves; and 9: 9 exhorts the reader to eat and drink. 
sirlVD, in 7: 2, seems to have the extended meaning of feasting, which includes both eating and 
drinking, and this comparison seems to introduce an ironic twist to the 'call to enjoyment'. It 
may be that the similarity of the word ý: Ix (which is used only in 7: 2,4 in Qohelet; TOO is used 
for mourning in 3: 4; 12: 5) to ýDx also plays on this irony. 
717he 'end of every person' in the second half of the verse probably refers to the 'house 
of mourning' and, by implication, also to the 'day of death' in v. 1. There is then a particular 
irony in the concluding statement of v. 2 that the living take it to heart (whatever precisely this 
means). iln= U13711" UTIN D"IMMI IJInIV V1711" M"Ml "D 31nil 111MI-In . 110 X1,71 '71 IýDý in 
9: 4,5 may well be a similarly ironic reflection. There may be some tension between these 
sentiments and those expressed in 5: 19,11ý YMM7.1 -M37n "M TIM W-PH 'IMI -M-1,71 
particularly in light of 7: 4 where Mtinfo unexpectedly replaces 111Vn. 
V. 3 does not display the same balance as v. 2. However, the two halves of the 'better 
than' saying again change only one word, but in this instance each half consists of only one 
word, 07: ) and 'IMV. This saying too is rather surprising, especially in view of the use of 
these words elsewhere in the book. In 1: 18 we read, IIX: )n 910"1 PY1 91011 OYD-l"I 'InDri : 1,12; 
then the sentiments also seem to be decidedly negative in the observation of a person in 2: 23 
who 11ý IDV-Xý 15'151-M V%7 Dyn 131: 1NDn 11W-5n; and even more in 5: 16 the person who 
93171 1,5ril 71: 11-71 IOYDI 5. DNI jV112 then the advice, jlt= IY"l '12Y, 11 125n OYD '10,11, 
is given in 11: 10. While laughter is treated negatively in 2: 2,551,1n IN= '17IM75, and in 
7: 6,5"On. -I '17nV ID 'I'lon 11nn mrn-'i h17D, it is stated in 3: 4 that there is a time for it, and in 
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10: 19 the assertion is made, t2ný t2lý)Y plntý - although this and the other statements in 10: 19 
may well be double-edged. 
Like v. 1, v. 3 also plays on the meaning of ZU2, not by using the word twice in dif- 
ferent ways, but by using MU and IVIII. The two verses together illustrate well the author's 
propensity for playing with the range of meaning of words. The reader may wonder why zu" 
is used when the expression 210-2ý occurs in 9: 7, because the verbal form in 7: 3 confuses 
rather than clarifies the sense of the verse. When the verb occurs in 11: 9, it is used to issue 
advice, and the role of the verb is clear, 1.1ý 121VII. But this does mean that, typical of 
Qohelet, the same expression appears in three different forms, the last in the second person: 
1ý nu" 7: 3 
ZIU-Zý 9: 7 
jaý ll'tr 11: 10 
These provide a contrast to 9: 3,37'1-Xýn C'Mol-'13.1 3ý, and also to the similar sentiments in 
8: 119 37-1 PIVO U. -II WIX-71-'13-1 2ý Xý; n- 
The most striking feature of 7: 4 is its similarity to the first part of 7: 2, 
. 1rivn rn-ým MU V. 2 
mrint7 rn -i rrý, on : ýi ý: Ix rn -2 Imnli 1ý v. 4 
The final word, jllintV is unexpected because for no apparent reason it is used in place of 
-1317j; D in v. 22. V. 4 introduces a new theme which is an important aspect of vv. 4-7, 'wisdom 
and folly', and the unnecessary variation seems to detract from the focus on this new theme. 
However, this verse's similarity to v. 2 still serves effectively to tie the themes of 'death' and 
'wisdom and folly' together, this being achieved also by the chiasm in vv. 3,4: 
IThere is some debate about how closely the verbs 21U and 20" are connected. It seems that : IV occurs as a verb 
only in the perfect, while 201 occurs only in the imperfect. There seems also to be no difference in meaning 
between them, so that they may well be forms of the same verb as GesK (78b) asserts. H6ver-Johag (I'DOT, V, 
p. 297) maintains, 
The root tb belongs to the small group of originally biliteral substantives; like most roots in this group, it 
is of Proto-Semitic origin. Analogy to the triliteral roots at an early date gave rise to a triliteral perfec- 
tive by-form ytb with supplementary function alongside the biliteral perfective form tb. 
Cf BDB, pp. 373-5,405-6 (treated as two different verbs). 
20sborn (1970) argues, 
Koheleth uses his favorite word for 'pleasure' (sindia(h) instead of the word mistte(h) ffeasting') in verse 
2. This supports the suggestion that in verse 2 the author is quoting a popular saying, while in verse 4 he 
is adding his commentary. 
According to Osborn, as also Gordis, the whole passage is made up of traditional proverbs with additions and 
comments by Qohelet. 
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joy pntn up aw v. 3a 
sadness D" 0113D Y'12-4n v. 3b 
sadness ýax ram trnnn ný v. 4a 
joy rinnt ran trý= mýi v. 4b 
We noted above that in vv. 1-3 there is only one different word in the two halves of the 
'better than' sayings. V. 4 is different because there are two different words in each half so 
that the contrast is drawn between 'the wise and mourning', and 'the foolish and joy'. This 
serves the purpose of the verse well. However, in v. 5 every word in the verse is different, 
only the root YnV being repeated, and then in two different ways. Moreover, the balance of 
the two halves of the verse is upset in two ways. Firstly, where in v. 4 the plural Wnnri is 
compared with the plural E31ý10: ), and some similar balance may be intended between the 
singular ý1=1 in v. 6 and t3: )ri in v. 7, in v. 5 the singular =ri is compared to the plural 
01ý"Unjl. Perhaps the asymmetry is intended to indicate that even one wise person is better 
than many fools, in a similar way to 9: 18 where almost opposite sentiments are expressed, 
, 12'1,1 I-11U '12NI TIN NOV11. Secondly, the infinitive verb yn7jý in the 
first part of the verse is 
paralleled by a noun and participial verb, YnVj VIN, in the second part. This makes the verse 
sound decidedly awkward - if the comparison were simply between the rebuke of a wise per- 
son on the one hand, and the song of fools on the other, it could have been more effectively 
expressed, 01ý10D TV YWýn 1=1 11"IY1 YDVý 21U. Perhaps the author is drawing attention to 
the word VIN. It might be that (s)he is hinting that the problem is not the song of fools in 
itself, but the fact that a man (sic! ) listens to it rather than the rebuke of a wise person: it is 
what he chooses to listen to that is the issue. The fact that YnV is the only root repeated in the 
verse would lend support to this reading. Alternatively, or perhaps additionally, VIN may be 
introduced to contribute to the assonance of T sounds in the second half of the verse that con- 
tinues in v. 6 which also focuses on the noise produced by the fool. 
V. 6 displays an impressive range of assonances, alliterations and wordplays. The most 
obvious of these is the play on the word TID which is used in the plural to mean 'thorns' and in 
the singular for 'pot'. The sound of this word picks up on Vt and also U'IýIIDD in the previous 
verse. Moreover, it continues the T sound from that verse, and also the V sound from tX, 
TV and EYIýM. D in v. 5, and "D and ý101'1 in this verse. There is also a proliferation of T 
sounds - "D9 hID-Z, -pnty, ýIOWI - and together these portray the crackling and hissing pro- 
duced by a fire burning thorns. There is also a wordplay on the word ý111? which represents the 
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'sound' of the burning thorns, but elsewhere is used of the human voice. This makes it partic- 
ularly appropriate as a simile for the fool's laughter. 
The artistry of the verse is disrupted by the abrupt ending, ý2,1 Moreover, this 
clause does nothing to enhance the sentiments of the verse, nor is it clear precisely what it 
refers to or even what it means in this context. In other words, it is fairly typical of Qohelet's 
use of the expression. It should be noted that these three words fall between the eight words 
of the rest of v. 6, concerning the fool, and the eight words of v. 7, concerning a wise person, 
and they could refer either backwards or forwards, or perhaps even both ways. 
Ogden (1987: 105) writes of v. 7, 'This verse is yet another conundrum for the inter- 
preter ... The problem has two dimensions: one is the meaning of the text itself, the other, the 
relationship of the verse with what preceded. ' The first half of the verse presents no great 
problem for translation, but seems to bear little connection with the preceding or following 
verses. It may be that In is another example of the asseverative use of the word, meaning 
'surely' rather than the usual meaning of 'because, for' as in v. 6 - the use of the same word in 
two consecutive verses, or even in the same verse, with two different meanings seems to be 
characteristic of Qohelet. - 
However, there are a number of grammatical anomalies and ambiguities in the second 
half of the verse. Firstly, the use of the object marker attached to a noun without a definite 
article is unusual, though not unprecedented3. Secondly, the word order may be unusual if 
, 1321n is the subject: holding it to the end may place particular emphasis on the word. Thirdly, 
if 13. nn is the subject, it disagrees with its verb in gender, which again is unusual but not 
unprecedented4. These last two serve to unsettle the reader, because if the verse is read 
without the final word, Zý-11X '72N"l 13.: )ri ýhl'l j? 7jYjI `: ), it seems that the two verbs in the 
sentence both relate to jj? 7j37,1, with which they agree in gender and which makes better sense 
of the word order of the verse. A solution which Whitley (1979: 115) suggests, following the 
versions, is to view Mlin as an otherwise unattested example of a word from the root JIM, 
'strong, powerful', so that the second half of the verse reads, 'and destroys his strong heart'. 
This still leaves the problem of the apparently feminine ending, but Whitley (1979: 115) 
3Cf GesK, 117c. Qoh 3: 15; 4: 4; 7: 7,14; 8: 9; 9: 1; 12: 14 provide further examples. 4Cf GeSK, 145. Qoh 10: 15 may provide a further example. 
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explains this as 'the archaic third person singular masculine suffix. ' This may serve to explain 
away some of the grammatical difficulties, and it may also indicate that the author is quoting 
an ancient saying. It might also be that the author is deliberately playing with the grammar of 
the verse to unsettle the reader: the verse seems reasonably clear (in its own right, if not in 
context), and the reader may think he or she has understood its meaning, right up to the last 
word which effectively throws the whole verse into confusion again. This places a great deal 
of emphasis on the word -Ialin, 'which is usually rendered 'bribe' in this verse, but could also 
mean 'gift' (it should be obvious by now that the author's use of another word for gift, Jilin, 
elsewhere in Qohelet is no argument against this suggestion), its usual meaning elsewhere in 
the Hebrew Bible. If it is 'a gift' that destroys the heart, rather than oppression, there is very 
considerable irony in this verse in light of the statements elsewhere in the book concerning the 
gift of God -a very important theme. This might even apply if the word is read as 'bribe' in 
light of 5: 19,1: ý 111=2 MaYn 13-I. -ft. -i -,: ) rm -v-lix -inr nrin xý n mri wnýx Jilin ril. 
Might this be seen as God 'bribing' those who please him? 
111"IrIN and 1211VO in v. 8 are ambiguous because it is unclear the 'beginning' and 'end' 
is what intended. 1: 1 could be translated 'word, 5, in which case the sentiments might be 
similar to 4: 17-5: 6; 8: 1-6 and especially 10: 12-14 which discusses the speech of the wise and 
the foolish. Indeed, 10: 13 is the only other verse in Qohelet that uses the word ITITIM, and 
there it quite clearly applies it to speech, nyl 11*h'i 171"D 11"'Iriml n*zo rlvrý-nrl Iftil. 
12: 12-13 is also pertinent, although typical of Qohelet, it uses two different words for 'end', 
ynn ýxl -In 91C) t7l nyr 1-71ý1 rPI I'M MY1,71 01-10 111t737. But -12-1 could also be read 
as 'thing' in which case there might be another allusion to a person's death and birth along 
similar lines to 7: 1 b, 1*171 13113 r1in. -I 1311 The unnecessary use of the pronominal suf- 
fix in both instances lends support to this reading, particularly as it upsets the balance of the 
sayings. 
It may be significant that the only other occurrence of precisely the word 1111ORM is in 
Job 42: 12 where we read the clause, IJIVM"In 21"M 1117IM-31M 112 which is particularly 
5So Loader (1986: 80) who argues, 
it is clear from the two parallel halves of verse 8, from the idea of being easily offended in verse 9, and 
especially the express mention of speech in verse 10 that the subject is words. 
Whybray (1989: 116) suggests that 'in v. 8a the word dabar can equally mean "thing" or "word, speech"', but 
most commentators translate it as 'matter'. 
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pertinent to Qoh 7: 10, *Mn C3121U PM wnixvi trwrivi nn n n73 nurý-ýX. We also read in Job 
8: 79 lx? z nit, 131"IMMI ly= jr11Vjx'1 T1, '11. There may also be some irony in the fact that 
21"IriN is used to refer to the beginning of God/the Lord's work6; often of the first fruits 
offered to the Lord7; and in phrases like 'the fear of the Lord is the beginning of wisdom'8. 
The root VIN occurs some 15 times in Qohelet, of which 3 are in ch. 7. But it is used in a dif- 
ferent way on each occasion: in v. 8 21"irix means 'end'; in v. 14 TIM might be rendered 'after 
him' or 'afterwards'; in v. 22 13"111N should be translated 'others', indicating other people. In 
addition, we noted in 1: 11 the word MIXIMM meaning 'that which, or those who, come after', 
and the verb 'InXII, 'to delay', appears in 5: 3. Such varied use is typical of Qohelet. 
There are a number of fairly minor ambiguities in 7: 1-8, and perhaps the most sig- 
nificant concerns the word MrIn. But the main element of surprise in the passage is the posi- 
tive treatment of death. This theme is picked up from 6: 7-9,10-12, and again 'death' seems to 
be the primary underlying theme of the section. However, it is not at all clear why the author 
adopts the attitude (s)he does in'these verses. The matter is further complicated in the follow- 
ing verses. 
13.1.2 7: 9-15a 
We noted above that 7: 9-14 picks up the themes of 7: 1-8 in reverse order, and that 
many of the sentiments also appear to be reversed. This is seen most clearly if 7: 9-14 is con- 
sidered in three sections, each of which in some way questions the seemingly confident pre- 
sentation of the repeated 'better than' statement in 7: 1-8. Thus the comparison of folly and 
wisdom continues in vv. 9-10, but at the centre of these two verses is a question about 'what is 
better', *Mn IIIU IIjI 0137MIM Oln', 17i 11,1 Mn. The focus in vv. 11-12 is on wisdom (, 17=1 
occurring three times), and this is initiated by a distortion of the 'better than' saying such that 
13Y 12W introduces an element of surprise and irony. Vv. 13-14b starts and ends with 
reference to the work of God, but this revolves round the line at the centre of these verses 
(v. 14a), MM"I 7137'1 131,21 : 11t2l 11,1 121U 0112, which, by its wordplay on 21V and use of 
, 1XV, '71, serves further to question the confident 'better than' sayings of 7: 1-8. 
6E. g., Gen 1: 1; Job 40: 19; Prov 8: 22. 
7E. g., Exod 23: 19; Lev 2: 12; Nurn 15: 20; Deut 18: 4; Jer 2: 3. 
8E. g., ps 111: 10; Prov 1: 7. 
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In addition, v. 9 picks up on v. 8b, and seems to support what is stated there, but the 
advice OIYDý jr[I'll appears to contradict the saying in v. 3 'j"? nW3 OYD IW, and the 
assertion that ma, zrý, = il? lnm OYD is in some tension with nnnty n, 33 t3lýlon :ý in v. 4b, the 
reference to 131ý100 TV in v. 5 and ý10. nsl pntv in v. 6. 
V. 10 is ambiguous. It might refute the suggestion that 'the former days were better 
than these', in which case it may agree with the sentiments of v. 8a (so Whybray, 1989a: 117); 
but it might also concede that they were in fact better, thus contradicting v. 8a (so Crenshaw, 
1988: 137), and advise against seeking a reason for this situation. The verse could be inter- 
preted to mean that the former days were not as good as they seemed, or that the present time 
is not as bad as it seems, or that the present time is as bad as it seems but it is futile to ask 
why. 
In view of the collection of -j? Z ... MU sayings earlier in this chapter and elsewhere in 
Qohelet, and because it would seem to express sound sentiments, we might have expected 7: 11 
to start riým-L? z nnnri niv. In this way the similarly constructed words ilnnrl and *m 
would be compared, with iln: )ri coming out on top, as it does for example in Prov 3: 13-14 
where we read, nrIN1111 rilrini 90D InOn nnrlu : 11U -,: . 121: 111 In-' 131MI nnnri XSn 13-IN . 1-17mg. 
Moreover, Prov 3: 16, '11231 IVY Mývntn 131= 01W JIM, expresses similar sentiments to 
Qoh 7: 12, '11ý37: 1 7,11rill n=W1 ny"T jillill gonn ýXZ ýSa 1D. However, the verse is 
probably constructed this way precisely because it resembles the earlier verses but then does 
not present the reader with the sentiments (s)he might have expected. The question then arises 
as to how we should understand -1337. Its usual meaning is 'with', in which case the verse 
comments that wisdom is good when it has an inheritance to back it up (so RSV). This would 
seem to imply that wisdom by itself is of relatively little use, an argument which may find sup- 
port in 9: 13-15. However, in 2: 16 -Cy seems to be used with the sense 'as, like', which also 
occurs a few times elsewhere in the Hebrew Bible (cf Job 9: 26; 37: 18). In this case, the verse 
uses *ril as a simile for wisdom to illustrate its 'good'-ness (so NIVIO). Although this is an 
unusual use of -t: 37, it seems to make better sense of the verse in its context, but the issue is 
further confused by the next verse. 
9Cf Prov 8: 10-11, although this maybe evidence of the personifying of wisdom; 9: 11; 16: 16. IONEB, REB translate in line with the earlier verses: 'Wisdom is better than possessions'. Cf Schoors 
(1992: 201-2). 
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V. 12 purports to serve as an explanation of the previous verse, and the reader might 
expect to find here a clue to the interpretation of 1= =IV. However, it only com- 
plicates the issue, because both halves of the verse are ambiguous. As it stands, the first half 
of the verse does not seem to make sense. Were the preposition -D rather than -2, the verse 
would follow on very well from a comparative use of -1337 in the previous verse. Tbus the 
NIV translates these verses, 'Wisdom, like an inheritance, is a good thing ... Wisdom is a 
shelter as money is a shelter'. Mistaking a beth for a kaph would be an easy error, and Barton 
(1912: 143) argues that we should read both in this way. However, Vulg. and Pesh. seem to 
have taken the first preposition as a beth, but the second as kaph in which case the verse 
should be rendered, 'for being in the shadow of wisdom is like being in the shadow of money', 
perhaps implying that both offer security. However, if -13Y in the previous verse is understood 
in its usual sense of 'with', then the verses might be understood thus: 'Wisdom is good with an 
inheritance ... for to be in the shadow of wisdom is to be in the shadow of money', implying 
that wisdom will bring in money. Some commentators suggestIl that this same sense could be 
achieved if the beth is read as the beth essentiae (cf GeSK I 19i12), which does not appear in 
translation, and the verse rendered, 'for the protection of wisdom is the protection of money'. 
Perhaps the phrase is intended to continue the ambiguity of the previous verse. 
The relevence of P371 11131" in 7: 12 is far from clear. No word from the root YT has 
occurred so far in this chapter, and none appears again until v. 22, so that 31y"? seems rather out 
of place. It could be either the infinitive construct, 'knowing', or the noun, 'knowledge'. 
llyl is separated from nnnrm by a zaqeph, suggesting the translation, 'The advantage of 
knowledge is that wisdom gives life to its possessor13% It may be that n3ri in this instance is 
being used as a near-synonym for oinnrl: as we noted above, the words seem often to be used 
to convey much the same meaning. Alternatively, the accent could be ignored (as seems 
necessary elsewhere in Qohelet), and the verse read, Me advantage of knowing wisdom is that 
it gives life to its possessor'. If this is the case, the clause provides support for the assertion in 
2: 14 that 17M. -I In jruiln P*nUM In Mnnný 11"1111 V", particularly if light represents life. 
However, it seems to contradict the positive evaluation of death in 7: 1-8. 
IICf Crenshaw (1988: 138); Gordis (1968: 273). 
12See also Schoors (1992: 195-6). 
UNote that here, as in 5: 10,12; 8: 8 PýY3 is plural although the sense seems to be singular. The versions have 
the singular. Cf Schoors (1992: 72). 
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As we noted above, there is a sudden turn in 7: 13-14b to consider the work of God. 
These two verses are construct in a chiasmus which stresses that good and bad ultimately come 
from God, and that his work is unchangeable. However, the centre of the chiasmus involves a 
play on the words 21T) and MYl, such that the reader is left uncertain what precisely these 
words indicate: 
A The work of God 
B cannot be altered. 
C Wordplay on 1W and , lyl: B' both are alike 
A' the work of God 
MID is used in two different ways, similar to 7: 1 except that both senses here may be different 
to both there. MY"I is used only once, but it is followed by the similar word lx'l. The 
wordplay can be most clearly seen if the clauses are compared thus: 
aIV1 111,011 1121V Mill 
I OINII MY"I t3l". 11 
This ties in very well with 7: 1-12, because again the question arises, 'what is "good"T 
Indeed, it may be that vv. 13-14 call into question the whole enterprise of seeking to establish 
what is 'good' or 'better'. 
The final part of v. 14 is one of the lines asserting human inability to know the future14 
and further emphasises human inability to bring about any real change. This raises again the 
question whether this verse and the previous one express the view of a skeptic who regards 
God as an arbitrary despot who flings prosperity and adversity around at his whim, and denies 
people any say in what happens to themIS; or the view of someone who views God as being in 
control of all worldly events, good and bad, but confesses that God's ways are beyond human 
comprehension. Of course, the ultimate problem for human comprehension is the fact of 
death, and it is this that 7: 1-14 opens with and also alludes to in its conclusion. 
V. 15a is ambiguous because it may reflect on the previous verse, ýWl referring to both 
MIU2 E31" and IYI 011; or it may point forward to both I'12-in '7: N 12"IS and iny-12 I"= 37V'I; 
or it could be a claim in line with those made in ch. 2, 'I have seen everything in my days of 
hebel', which might reflect either on what precedes it, or on what follows, or both. All these 
14But NJPS, following Rashi, translates, 'consequently, man may may find no fault with him. ' 15Schoor's interpretation (1992: 118-9) of this verse would certainly support such a contention. He argues that 
the waw on 1"ITIM refers to God, and the verse means that 'man cannot go beyond or behind God's ways and find 
any basis for criticism of his actions' (1992: 119). 
329 
are possible, and the position of the phrase may be intended to allow for multiple interpreta- 
tion. It would thus serve as a link between the consideration of 'what is good/better' in 7: 1-14 
and the related issues of 'righteousness and wickedness' and 'good and bad' in vv. 15b-22. 
However, we have seen that there is considerable ambiguity-about 'what is good/better' in the 
first half of ch. 7, as the author plays on tile word MV and the expression -In . 110, and presents 
sayings which at least stand in some tension, if they do not actually contradict each other. 
13.1.3 7: 15b-22 
This section continues the uncertainty over what is 'good', the word 21V occurring an 
equal distance from the beginning and the end of the passage, and again being used in different 
ways. The section introduces to the discussion the ethical concepts of 'righteousness' Qply) 
and 'wickedness' but there is a confusing interchange between the words I,? IS, MIU and 
even Unrl, and the phrase VIMýM X"I", on the one hand, and YVI, Myl, NMI and ýDD, on the 
other, such that the distinction between ethical and non-ethical is decidedly bluffed. One 
might argue that, ethical implications aside, there is still a comparison between opposites, the 
'good' on one side, and the 'bad' on the other: 
ply YVI 
11V 113711 
13". *m M-1, Nun 
Unrl ý. n D 
But doubt is cast on the usefulness of such categorisation. 
7: 15b is presented in the form of two balanced antithetical phrases, each element of 
which - apart from the introductory 7j" - seems to be the opposite of its counterpart: 
11? 12 lam 17"Is V., lylyna YVI V, )l 
It seems that traditional doctrine is being turned on its head, because where one might have 
expected 11713 Tun '17'1'7:; t" (along the lines of, for example, Exod 20: 12; Deu't 4: 40 and 
Prov 3: 1-2) and InYTI 'I: N Y7j1 V (along the lines of, for example, Ps 37: 10; 55: 23; Prov 
7: 24-27), the verbs are used the other way around. Might the author be attempting to shock 
the reader by presenting facts contrary to traditional wisdom - or is there, perhaps, a double 
twist to the verse? 
The balance of the verse is upset by the last word, 111y"11. The effect of the concise- 
ness and repetition of the first phrase is quite striking: of the four words, two are from the 
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same root, 1PIS, one is the introductory V", and the other word is the one on which the whole 
phrase turns, '7: 2x. This construction is typical of the 'better than' sayings in 7: 1-8. However, 
the effect is lost somewhat in the second phrase because a different root is used for final word. 
To have gained the full effect of so shocking a statement, we might have expected an 
unambiguous word for 'evil' from the root YV'1, as earlier in the phrase, but the root 1171 is 
used instead. In the previous verse 171 seems to be used without moral connotations to indi- 
cate 'adversity', hence 7: 15b might be rendered: 'there is a righteous person who perishes in 
his/her righteosness, and there is a wicked person who prolongs his/her life in his/her adver- 
sity'. This might be understood to mean that while there are righteous people who die before 
their time despite their righteousness, there are also wicked people who live longer but experi- 
ence adversity all their days. This could be interpreted as a vindication of traditional wisdom 
in light of the apparent anomaly of wicked people out-living righteous people. 8: 12,13 could 
be read in a similar way: 
ex-leý -17jN ux eD * je-lN? jl mi 37-1 --itry Kon -17iN 
-leN ý2t: 2 1-'2! D5b IN-1" -irim 
tr-, iýN , 2Dý73 x-i-, 122., N 
7: 15b is, in fact, ambiguous, and may, again, be understood in different ways depend- 
ing on the approach of the reader. At least the careful reader is likely to wonder why the 
balance of the final phrase is upset by the use of this different root for the final word, , 
V. 16 is understood in different ways by the commentatorsl 6. This might be illustrated 
by comparing Crenshaw and Fox, who generally read Qohelet as a pessimistic work, with 
Ogden and Whybray, who are more positive in their interpretation. Crenshaw (1988: 140) 
renders the verse, 'Do not be too righteous and do not be excessively wise; why should you be 
ruinedT [Our emphasis]; Fox (1989: 233) translates it, 'Do not be very righteous nor become 
exceedingly wise, lest you be dumbfounded' [Our emphasis]; Ogden (1987: 114) offers the 
translation, 'Do not claim exceptional righteousness or ardently pursue wisdom. Why should 
you invite destruction upon yourself? ' [Our emphasis]; and Whybray (1989: 120) contends that 
the verse argues against setf-righteousness and pretensions to wisdom. 
16Kaiser (1979: 85) contends that 'few verses in Ecclesiastes are more susceptible to incorrect interpretation than 
7: 16-18. ' Brindle (1985: 243), after quoting Kaiser, adds, 'interpreters of Ecclesiastes tend to view the argument 
of 7: 15-18 in a variety of ways, depending upon whether they are willing to attribute to the author a sense of 
relativity and 'moderation' in moral conduct. ' 
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The problem for the translator comes in the form of four apparently parallel admoni- 
tions in vv. 16-17, which, in fact are not parallel. They might be compared thus, pairing the 
phrases which appear initially to directly parallel each other: 
P, 1 'j-. 1p 
irv' 
D 
In thus comparing these phrases it readily becomes apparent that they are not so carefully 
matched'as we might have expected were the author simply warning the reader away from 
extremes of righteousness, wisdom, wickedness and folly. Had this been his/her intention, the 
author might have constructed the verses so that they presented clear parallels, perhaps some- 
thing like this: 
Im In Yv-lrr-5m 
Perhaps the first point to note is that the word 'overmuch, with which the RSV trans- 
lates o'll'M after 17"'M and YV-1, goes beyond the sense of the Hebrew word, which means 
'greatly' and does not express the judgment implicit in 'overmuch. It occurs fifteen times in 
Qohelet (1: 16; 2: 7; 5: 6,11,16,19; 6: 11; 7: 16,17; 9: 18; 11: 8,8; 12: 9,12,12), and nowhere else 
is there any reason for translating it 'overmuch', and indeed RSV does not render it so any- 
where else. However, the root 'In" often does indicate an excess of something, and there 
would, therefore, be some justification in rendering 'IM, here as 'excessively' or 'overmuch. 
The same may apply in 2: 15, mr ix nx nnn nný. 
The second point is the use of the verb ol"M in 12"lol 1711S 1, M-5M and ýZo Of 
the six admonitions in the form ... in this passage, only these two use -. N-I. Whybray 
(1989a: 120) argues, 'the elliptical form (al-tehi saddiq) rather than the simple verbal form 
'al-tisdaq (compare the parallel 'al-tirsa' in v. 17) suggests that the meaning is 'Do not claim 
to be a saddiq', that is, a righteous person., 17 However, Fox (1989: 235) counters, 'Qohelet's 
words as they stand do not refer merely to a pretense of righteousness. He could have 
17Whybray (1978: 191) asserts that the meaning of this admonition 'is a matter of crucial importance for the 
understanding of Qohelet's teaching as a whole. ' Cf Bridges (1960: 163); Castellino (1968: 24). 
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expressed that idea by a prohibition such as 'al to'mar saddiq 'an!. ' Fox is certainly correct 
that had the author intended unambiguously to say 'do not claim to be greatly righteous', (s)he 
could have done so in considerably clearer fashion. Whybray is also correct that the more 
complicated structure could be seen as elliptical. We should note, though, that if this phrase is 
to be read as an ellipsis, so then is the phrase ýDD which could also have been 
rendered more simply. Perhaps the point is that nothing is stated clearly and simply, so that 
multiple interpretations are possiblel 8. 
The clause *1111" MrllirrýXl in v. 16b raises the question why the author has used the 
hithpael form of the verb. Of the six admonitions of the form ... nr-ýM in this passage, only 
here is the hithpael used. If the author intended unambiguously to say, 'do not be excessively 
wise', this would have been simply achieved by the use of the qal, as in the question in 2: 15. 
We might conclude, then, either that this is not what was intended, or that the phrase is 
designed to be ambiguous. The hithpael of Unn is used elsewhere in the Hebrew Bible only in 
a difficult phrase in Exod 1: 10, * 1nnriJ13 111. The sense seems to be 'let us act 
wisely', or 'let us display wisdom'. If the latter applies, our phrase might be translated, 'do 
not display excessive wisdom', which could be understood to mean that one should not seek to 
display greater wisdom than he or she possesses, or that one should not flaunt his/her wisdom. 
Whybray (1989a: 120) cites 2 Sam 13: 5 as an example of a hithpael verb used to indicate the 
feigning of something one does not possess19, but Fox (1989: 235) counters by using Exod 
1: 10 to indicate that the hithpael does not imply a pretense at wisdoM20. Againitseemsthata 
more complicated form has been adopted which, far from clarifying its meaning, allows for 
the phrase to be read in different ways. 
, 121 YV'111-ýX seems unambiguous, and is the only one of these four phrases which 
appears to be clear and concise. Is there some reason why only the statement not to be very 
wicked is clear when the others are not? Does the author intend the reader to draw the conclu- 
"Contra Whybray (1978: 196) who says, 
If then the connotations of 16a and 16b are similar in that they both warn against certain human preten- 
sions, why did not Qoheleth use the same grammatical construction to express his meaning? It was the 
limitations of the Hebrew language which prevented him from doing this if his meaning was to be 
unaýVUOus. ' [Our emphasis] 19S 
..... Ges , 54d. 2013rindle (198S: 25S-6) argues, 'It is perhaps obvious by now that Whybray's interpretation of the passage 
depends almost entirely upon a highly questionable meaning of one word in the passage: unrill (7: 16b). ' [His 
emphasis] 
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sion that of the four admonitions made here, only the call not to be very wicked is unequivo- 
cal? However, the implications of this phrase are not so straightforward. The reader may 
wonder whether the admonition not to be very wicked implies that a small degree of wicked- 
ness is acceptable. Fox (1989: 235), for example, argues that, 'by warning against acting very 
wickedly, Qohelet seems to be recommending a little wickedness'. The implication of 
Gordis's 'Golden Mean' interpretation2l is similar (1968: 178): he argues that we find here 'the 
Aristotelian principle of ethics with which Koheleth is familiar'. However, Crenshaw 
(1988: 141) disputes this argument: 
The ancient curse in Deut. 27: 24 ("Cursed be whoever slays his neighbour in secret") does not suggest 
that it is all right to do so in public. In the same way, Qohelet's warning against excessive wickedness 
does not endorse moderate evil. 
It may be that, rather than recommending a little evil, Qohelet is conceding the fact that people 
do commit some evil acts, and is warning against more than this level of wickedness. This is 
realism which is explicitly expressed in v. 20. 
V. 18 concludes this half of the passage by asserting what is 'good' in all this. It does 
not take the form of a -In : 11U saying, but rather of a '1VjM . 11U saying which we find elsewhere 
only in 5: 4,17. The first half of the verse consists of two admonitions conveying the same 
idea, one in a positive way and one in the negative form familiar from the preceding verses, 
... 1. ý_* 
I 1172 InKri 
1-r-nm rurl-ýx 
However, it is not clear precisely what is being referred to. Some commentators22 assume that 
'this' and 'that' refer to righteousness and wickedness in the previous two verses. If this is the 
case, the author would be recommending that we grasp hold of righteousness, but presumably 
in moderation, and that we should not cast off wickedness, although in this regard, too, we 
should practise moderation. This reading, however, selects only two of the four admonitions, 
and it might be better with Fox (1989: 236) and Whybray (1989a: 121) to take 'this' and 'that' 
21Cf Horton (1972) who examines Qohelet's 'Golden Mean' in some depth. In his conclusion Horton (1972: 21) 
writes, 
With an ear for ambiguity, Koheleth subtly and independently probes diverse ways of joining contrary 
traits and events ... He is as convinced of the ambiguous and inconsistent character of existence as the 
early, philosophically oriented Taoists of Asia and Plato and Heraclitus in the thought of Greece. 
Whybray (1978) provides the most sustained attack on this reading, and Brindle (1985) makes a useful survey of 
the various interpretations of the verse. 22E. g., Barton (1912: 144); Crenshaw (1988: 142). 
334 
as referring to the counsel of each of the two verses as a whole. If we read the phrase in this 
way it serves to emphasise the advice offered in the preceding verses - however they are 
understood. It would not, therefore, do anything to clarify the interpretation. 
Of the second half of the verse, Barton (1912: 144) concludes that it must be 'a gloss 
added by some orthodox Jew, probably a Chasid'. Crenshaw (1988: 142) is more cautious 
when he maintains that '[t]he optimism in the final clause does not agree with Qohelet's expe- 
rience in 7: 15 ... If the observation is authentic, it must be full of irony' [our emphasis]. 
These two commentators seem to struggle with the apparent orthodoxy of the verse in what 
they consider to be at least an unorthodox book. But the 'orthodoxy' of the phrase is depend- 
ent on how it is interpreted. 
There are two issues to consider here. The first concerns the word NY". Its usual 
meaning in the Hebrew Bible is 'to come forth from', and on occasion this could be rendered 
6get away from' or 'escape, 23. If such a meaning is understood in 7: 18, it would seem to 
imply that the one who fears God escapes the dangers mentioned in vv. 16-17, which seems a 
very positive claim. However, some commentators24 perceive here a meaning of MY" which is 
not attested elsewhere in the Hebrew Bible, but does appear in the Mishna. Thus Whitley 
(1979: 67) argues: 
It is to be noted that HSI connotes 'what is due' in Den Sira; for example 13 M711D *3H TrVI (and arrange 
his mouming as his due, 38: 17; cf. also 10: 27). So in Mishnaic Hebrew the verb conveys the sense of 
'fulfilling one's duty': thus MY, 13ý 1113 13M (If he directs his mind (to the Shema) he fulfils his obligation, 
Bera 2: 1). Hence, we may render here: 'he gives due attention to both of them. ' 
If the word is read in this way, it simply serves to emphasise that the 'person who fears God' 
follows the advice in vv. 16-17. But Crenshaw (1988: 142) seems to read XT, in the opposite 
sense when he writes: 'In Ber. 2: 1 ... the idiom ys' means to be released from the power of an 
obligation. The same sense of ys' appears to be found in Sir. 38: 17' [our emphasis]. In this 
case the meaning is little different to the usual biblical meaning, and this is reflected in 
Crenshaw's 
-translation 
(1988: 140) of this part of the verse: 'the person who fears God will 
come out well with respect to them both, 25. 
23E. g., Gen 39: 12,15; 1 Sam 14: 41; Jer 11: 11. 
24E. g., Fox (1989: 236); Whitley (1979: 67). 
25Note that MKII in 7: 18 is an unusual strong verb, used elsewhere in the Hebrew Bible only in Jud 16: 3; 1 Kgs 
6: 10. Elsewhere it is weak. 
335 
The opening line of the first half of the section, v. 15b, consists of two equal halves (in 
terms of number of words): 
17,7112 lim VI-, ix V. ) 
Iny-12 rimn YVI vin 
The closing line, v. 18b, is similarly balanced: 
trrlýx M-1, z 
t*n-YIN my, 
This makes the disruption to the balance in vv. 16-17 all the more striking. It should further be 
noted that, if '1Z is regarded as an introductory conjunction, there is a remarkable similarity in 
the construction of the two halves of v. 18b, which contain 8 letters each. If the maqqep is 
removed, the parallel yodh and aleph at the beginning and end of the first word in each, and 
the aleph and mem in the second word might be shown thus: 
. )n 
This illustrates in a literary fashion the close connection the author is establishing between the 
two clauses. 
Vv. 19-22 serve to indicate that nobody is perfect, perhaps calling into question the 
statement starting 'IVN MIU at the end of vv. 15b-18. This half of the passage consists of a 
positive statement in v. 19, which is modified in v. 20; and a cautionary admonition in v. 21, 
supported by the statement in v. 22. As we have seen on a number of occasions previously, the 
two occurrences of 'In seem to function differently, the first being asseverative, 'surely', and 
the second bearing the usual sense, 'because'. 
Of v. 19, Barton (1912: 144) argues, 'It is impossible to find any intelligent connection 
for this verse with the preceding context. It is undoubtably an interpolation by the glossator 
who was interested in proverbs. ' Whybray (1989a: 121) also thinks that 'there is no continuity 
of thought here at all', while Fox (1989: 232) moves the verse to follow v. 12 because 'this 
saying is irrelevent in its current place and interrupts the connection between v18 and v20'. In 
fact, both vv. 19,20 interrupt this passage insofar as neither of them displays the second person 
expressions which are so prevalent in vv. 16-18,21-22. V. 18 is also quite ironic in view of the 
discussion in 9: 13-16 about the poor wise man. 
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In the context of 7: 15b-22, v. 19 picks up on the advice in v. 16, vir nmnnrt-ýXl, and 
affirms that nonetheless wisdom is a good thing. However, falling between vv. 18,20 it con- 
tributes to the confusion surrounding the terms O", ft X"I", unn, "17"-M and : 11U. The question 
arises as to the connection between those who fear God, the wise, the righteous and those who 
do good. The quick change from one term to another certainly seems to suggest at least some 
connection, perhaps even indicating that they are being used as near-synonyms. A similar 
question arises in 4: 17-5: 5 and 9: 17-10: 5. 
The syntax of v. 20 is somewhat strange, reversing the order of DIN and 1"N as they 
appear in a similar phrase in 1 Kgs 8: 46: 
Nuri, xýI leN 7-1N2 DI-'-72t 1, x trix -,. Z 
xtDn'-N9 117iN trix l'N -'. 2 
However, we find a similar word order in Exod 5: 16: 
r-Ima I'm t3im 
In30 Im I'm In 
Qoh 7: 20 
I Kgs 8: 46 
Qoh 7: 20 
Exod 5: 16 
As clearly in Exod 5: 16, so also in Qoh 7: 20 the unusual position of the word JIN serves to 
emphasise that there is none: 'there is no righteous person, 26. This may support the admoni- 
tion in v. 16, but it creates a tension with v. 15bu: 
1112,123 '72H 1,21,12 týv v. 15 
r-Iml 17,12 I'm v. 20 
However, such tensions are not without precedent in the Hebrew Bible, as for example 
between Prov 20: 7 and v. 9: 
ivirim rn -lvx pns inna 1ý. mnn M 
, nnrin rnmv iiý nrzi -mx, -, n V. 9 
Vv. 21 ý 22 seem to develop the notion that nobody 
is without sin by offering an example 
which, by abundant use of the second person, the reader is presumably expected to apply to 
him- or herself. Besides the admonition Jnn-ýX, the second person singular pronominal suffix 
occurs four times, the second person singular pronoun is used, and there is one second person 
singular perfect and one imperfect verb. 
The verb jllrt-ýX in the first half of v. 21 is held back to the end of the phrase which 
places greater emphasis on it, and also creates a sense of suspense. This is further heightened 
26ps 143: 2 conveys similar sentiments. 
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by the fact that while appears at the beginning of the verse, and the verb 112"1" two 
words later, it is not until the end of the verse that it is revealed who spoke the words. The 
verbs Til and in the two halves of v. 22 are also held back towards the end of each half. 
Indeed, the important elements in the two verses occur at the end of each half of the verses, so 
that a comparison can be drawn between them thus: 
Jýýpn I-Tay-YIN jlý jylyý-ým 
Ell-Inx Pýýpnnm jlý Y-il 
These phrases contain the second person elements. Most notable are the final clauses of identi- 
cal length, where the servant's curse and 'your' curse are compared. There is a play on the 
consonants JIM which give the object marker in v. 21 and the second person pronoun in v. 22. 
This again draws attention to 'you'. 
There is also a play on the three occurrences in these two verses of the words '10H and 
t3127. M is used in three different ways, C31, M "D and M '17im, but each time bears the sense 
of 'also'. Its use twice in v. 22 is very emphatic, perhaps stressing that you, the reader, are no 
better. By contrast, '17M seems to bear a different meaning each time: 1121" Olft 1311: 2111 
should be rendered 'all the words that are said'; YnVjl--Mý 'Ift probably means 'lest you 
hear'; and JIM-131 'UM might be translated 'because you also. This illustrates the author's 
capacity to use repeated words for emphasis, but also to use the same word to mean different 
things. 
The uncertainty over what is 'good' in 7: 1-8,9-14 is expanded in vv. 15-22 to include 
uncertainty over what it means to be 'righteous' or 'wicked', 'wise' or 'foolish', a 'God- 
fearer' or a 'sinner'. 
13.1.4 7: 23-29 
jin. XIM in v. 23 is the only instance of the cohortative in Qohelet. It may express 
determination, indicating that the author strove determinedly to achieve wisdoM28. However, 
the statement at the end of the verse, I= Mplril M1,11, seems to contradict the assertions ear- 
lier in the book29: 
27Cf Schoors (1992: 128-34,138-49). 
28Schoors (1992: 89-90) renders the clause, 'I want to be wise. ' 29Fox and Porten (1978: 27) assert, 
It does seem that Qohelet is using HKM in two different ways here, and in so doing is presenting a 
semantic paradox: He used wisdom in investigating the world yet could not become wise. Ile was a wise 
man who did not have wisdom. 
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nvx-ým ýy rinnn Imm. -I 1: 16 
Ilyll loinnil 11: 1111 61XII laýi 1: 16 
16,773Y 1172DII gm t*V11,12 '13Dý 2: 9 
l1rillo IN 9lbt IrInXI llnýl 2: 15 
Vinton yltlyl, )rltnmvjl 11MV 'M--rn-at7ý0n 2: 19 
In these verses the author seems unambiguously to claim for him- or herself great wisdom, and 
this is evidenced by his/her use of wisdom in the examination of life described in chs. 1,2: 
1: 13 
, 1722r12 ir12 42ýi 2: 3 
qý -Innn IN wý =i 2: 9 
However, (s)he also seems in chs. 1,2 to be seeking to understand and experience wisdom: 
-, Iý '. 1321ml 1: 17 'InDn nrlý 
linnil 11IM117 "am 113112DI 2: 12 I 
This is more in line with the statement in 7: 23, inDTIN 121Inx. 
The use of in v. 24 sits awkwardly with the other occurrences of and 
its sentiments are closer to the verses asserting human inability to know the 
future, but they all use the imperfect, 11,1": 
py ll? nyl rlvltý nrm -II? Irl I 
III oil, -,, in 
Ilim* lawa. ) -ýn 3: 22 
trixý -III, in 6: 12 
7: 24 
Till 132"m 8: 7 
trimm rr-xý 10: 14 
Y-irl Xý 11: 2 
By contrast, the remaining occurrences of the phrase It"Mi-olt assert that what is now has 
already been (or been named in 6: 10), and the verses seem to imply that people should be able 
to predict the future by reference to the past: 
I 11,111,10 Hill 1111,17i-lin 
milli Illn IIIJIV-11n 
Inv M-11? 3 113D "I'lliv-1in 
7: 25 Picks up on a number of verses from chs. 1,230: 
, innril -111*1 vn* llý -, nx Irmal 
ll: vjnl 
1: 9 
3: 15 
6: 10 
1: 13 
1: 17a 
2: 12a 
7: 25a 
Y1*zt71 ll*ýIn IIYI-l 1: 17b yl*zol y1*h-11 2*. 12b 
ll*ý171 Y6DO. 'll ýOD YO-1 Y17*1 7: 25b 
307: 25 also displays noun-endings typical of these early chapters, and unusual or unique in the Hebrew Bible: 
. 
Ll3trl; 1115ZO; M55VI (-ot apparently used as a singular ending). Cf Schoors (1992: 63-7). 
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It serves to combine the elements of the earlier verses, except that li*ýVl and 11*'ZO are 
reversed. It also introduces four new elements, 01121,1117ill, y7j-1 and ýOn. MIM and 112Vn 
are important aspects of this passage, occurring three times each. 
The meaning of 1117jrl is not altogether clear. The singular occurs only here and in 
Qoh 9: 10 in the Hebrew Bible, and the plural occurs in Qoh 7: 29 and elsewhere only in 2 Chr 
26: 15. The root 2Vri occurs elsewhere in the Hebrew Bible with the meaning 'think, account, 
devise', and 11: 2V11 itself occurs in late Hebrew and AramaiC31 with the sense of 'reckoning, 
calculation'. BDB (pp. 363,4) proposes that the plural, which seems in both cases to mean 
something like 'devices, inventions', is from a different word. Ibis certainly seems to be the 
meaning in 2 Chr 26: 15 where it occurs in the phrase : lVlrl mvinn mnVri nýVrrz t7yn, 
meaning something like, 'and in Jerusalem he made inventions invented by inventors'. 
However, this is not totally divorced from the notion of calculating or accounting, and it may 
be that this sense is intended in 7: 29. It seems that 112Vri in vv. 25,27 indicates the result of 
calculation - i. e. the sum. This is most clear in the phrase in v. 27,1117M Mý MXý nnX. 
However, in 9: 10 11: Vn seems to refer to the act of calculating. Fox and Porten (1978: 30) 
assert that 'hesbon designates both the process of reckoning and the answer arrived at by the 
reckoning. ' - 
V. 25 consists of the introductory phrase '12ý1 "IN "31120 followed by two parallel 
clauses, one positive and one negative: 
7117ml -. 1nnn v pal -Ilrlýl ny* 
31*h-I n*nurll ýon yri-I Ily*-I 
Each half has 5 words, the first of which is 11371ý, and 23 letters. Both halves also contain two 
words which seem to be synonymous, '111*1 and M1721 in the first half, and ýOn and rl*zo in 
the second. Beyond this they are quite different. The first half contains three infinitive verbs, 
although there is no apparent reason why the preposition -ý is dropped from the last of these, 
and two nouns. The second half consists of one infinitive verb and four nouns. However, it is 
unclear how these four nouns should be read. It is possible that we have here a list of four 
objects all governed by 1137*: 'and to know evil, folly, and foolishness, [and] madness'. This 
31E. g., Ben Sira 42: 3; Shab 150a. 
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is the translation Fox (1989: 237,239) adopts. In support of this we might note that in 1: 17 
and 2: 12 Yl*hl and J1*DWJn*DO seem to be listed as separate items: 
r6ztvi Yi*hn ny-n rinnn riy* -1* -. 13nxi 1: 17 
ii*nm ri*ýrn nnnri Ynný nx -, Yinm 2: 12 
But in this case the zaqeph is a problem, as is the waw before only the third item, and the 
definite article also only on that item. In addition, it also raises the question why two words 
with near-identical, if not identical, meaning are both used in the same list. 
Alternatively, both pairs may be in a construct relationship: 'and to know the evil of 
folly, and the foolishness of madness. ' This is how Ogden (1987: 119,120) interprets the 
verse32. However, madness may be inescapable, in which case it seems inappropriate to des- 
cribe it as foolish, and folly may be quite innocent, and therefore hardly deserving the term 
evil. It would, however, explain the zaqeph, but still leaves the problem of the definite article 
only in 21*=11. 
NEB, REB and NIV transpose the terms of the construct relationships so that they read, 
'and to know the folly of evil, and the madness of foolishness'. In this case the definite article 
might serve to indicate that 31*=1 refers back to ýoz, but this raises the question why two 
different roots are used to indicate the same thing. 
A third possibility is that there are two sets of double accusatives: 'and to know that 
evil is folly, and foolishness is madness. This is the approach taken by Barton (1912: 146), 
Crenshaw (1988: 144,146) and Gordis (1968: 178,281), and it makes most sense of the verse, 
and explains the zaqeph and the waw. But it still leaves the problem of the definite article, 
unless 21*ZOM refers back to ýDn: 'and to know that evil is folly, and that foolishness is mad- 
ness'. Also we would expect to find "17M, -7j or 'In following the verb, as is the case in 1: 17; 
2: 14; 3: 12,14. And again there is the problem of why two different roots are used: is there a 
difference between them; or are they used for variety; or are they, perhaps, designed to 
provoke the reader to question their meaning? 
A further possibility is that rl*hn is used adjectivally giving an expression meaning 
something like 'senseless foolishness'. In this case we might render this section of the verse, 
'and to know evil, folly and senseless foolishness'. 
32So also Schoors (1992: 166-7,187-8). 
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The meaning of the verse may be greatly affected by the way this clause is understood. 
For example, 'to know evil, folly, and senseless foolishness' is very different from 'to know 
that evil is folly, and that folly is madness'. It may be that the author intends uncertainty over 
what the verse means. 
M21n, with which v. 26 opens, is unusual because it is the only use of a participle with 
the first person in this passage - elsewhere the perfect is used, including all the first person 
occurrences of the verb M. It is also anomalous because it is pointed as a lamedh he verb 
rather than lamedh aleph, although this occurs quite often in the Hebrew Bible in general (see 
GesK, 75rr) and Qohelet in particular. As Barton (1912: 148) points out, 'in late Hebrew the 
participle is used instead of various forms of the verb, ' and he concludes that 'here it is equi- 
valent to a perfect. ' Alternatively it might be the observation of a recurring fact, 'I find it 
always to be the case that... ' 
The introduction of in this verse seems out of place. There is nothing in the 
preceding verses which prepares the reader for it, and only the difficult v. 28 continues the 
theme. The word 17M occurs in only one other verse in Qohelet, 9: 9, and the sentiments 
there seem to be different, J131, X-'1VX 1,7M 13Y M"ri MI. Depending on how the verse is read, 
it may be a warning against a particular type of woman 'whose heart is nets and snares, her 
hands are fetters' along the lines of such verses as Prov 5: 3-5,20-22; 22: 14; 23: 27; etc.; or it 
may be a misogynistic attack on women-hood as a whole33, warning against woman 'because 
she is nets and her heart snares, her hands are fetters'. Or it may be that the verse is intended 
metaphorically, perhaps as an illustration of rl*h-l P*Z07.11 ýDn 37V-1. This may also be the 
case in Prov 5. It may be intentionally ambiguous. 
The expression Wj1-'1VM adds to this ambiguity because it can be understood in three 
different ways. If 'IVX is read in its usual sense as 'who', then HIM would appear to be a 
copula, 'who (she) is nets and her heart is snares, her hands are fetters. ' The waw used only 
on 11ý M'Viri is a difficulty for this reading. Alternatively, 'IVX and X"il together could be the 
antecedent of the pronominal suffix on jllý, so that the phrase might be rendered, 'whose 
heart is nets and snares, her hands are fetters'. On this reading the reader might have expected 
33Garrett (1988), not herself a feminist, provides a conservative response to this text 'which, at a casual reading, 
appears to be perhaps the most misogynous passage of all. ' 
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01110M to be preceded by a waw. A third option is to take *IVX as causal and Wil as the sub- 
ject: 'because she is nets and her heart is snares, [therefore] her hands are fetters. ' In each 
case, the use of plural metaphors for the singular Wil and 12ý is strange, but the last option 
makes most sense of this anomaly because it points forward to the plural metaphor for the 
plural sill". 
ý The last part of the verse may tie this passage in with the theme of 7: 1-15a, which is 
picked up in vv. 15b-22, of 'what is good', especially as the words VýDl Ml, '*Xil '12Dý IT 
occur at the centre of vv. 23-29. It certainly picks up on t*n MT) 131, *M HIl in v. 18b, and may 
be ironic in light of the sentiments in v. 20, MorP Xýl . 11t2-, 1tV3P "IVX r'lN: l ID11Y I-IN WIN. 
The first line of v. 27 introduces the theme of vv. 27-29, 'finding'. The alternation 
between "JIM Xý and 111Mn carries the theme, but muddies the issue considerably because it 
is not clear what has, and what has not been found. In fact, it is the attempt to find 1117ill, 
6sum, solution', which is the main focus, this being emphasised by the occurrence of this word 
at the end of v. 27 and the expression C31.1"I r1122V11 at the end of v. 29. As soon as the theme is 
intimated, the result of that search is declared, "JIM Mýl VD3 'IVX, and the on- 
going nature of the search constitutes the conclusion to the passage, V121 2112.17M IM12.1 M7,11, 
perhaps indicating that people will always be trying to find solutions34. This is very much in 
line with the sentiments expressed in 8: 17 by means of three occurrences of the verb x3n 
preceded each time by Mý. 
7: 27-29 is highly ambiguous, because it is not clear at any point what has been found 
and what has not been found, and this despite the repeated admonition, -jjjX: tn -, 11 -, IX-135. The 
divisions in the MT, and also the structure we proposed above, actually hide the impossibility 
of the task facing the interpreter of an unpunctuated text. '111MIn sil #Wl in v. 27 is left hang- 
ing, the reader being required to do a considerable amount of work to figure out how it might 
relate to the rest of the passage. It could be picked up by the first 'IVN, in which case it would 
be parallel to 'WR "JIM in v. 29, and give the translation, 'Qohelet said, "See this I 
341saksson (1987: 91) presents a present tense reading of v. 28 which supports this last statement, 'which I am still 
seeking but have not found. ' [Our emphasis] 
35Murphy (1974: 83,85) recognises some of the ambiguity, 
The Hebrew text is ambiguous ... The ambiguity comes from the 'aser clause that begins 28. Does it 
provide a reference back to hesbon in 27, or does it begin a new statement? 
Fox and Porten (1978: 31), however, suggest emending 'ION at the start of v. 28 to MON. 
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found by adding one thing to another to find the solution, that my inmost being had continually 
sought and not found. "' However, such a reading sits very uncomfortably with the MT verse 
division. Or '131MIn oil ul might relate to'the two clauses which occur at the centre of the 
passage, 121m Xý 'lVxl nmn 9ýMn 'inK WIN, with the second half of v. 27 and the 
first part of v. 28 functioning as a parenthesis: 'Qohelet said, "See this I found (adding one 
thing to another to find the solution - which I had repeatedly not found), one man among a 
thousand I found, but a woman in all these I did not find. ' Or it could refer to the preceding 
line, "IVX at the beginning of v. 28 pointing forwards rather than back: 'Qohelet said, "See this 
[i. e. the preceding] I found by adding one thing to another to find the solution. " What I con- 
tinually sought... ' 
In the above discussion, 131M Mýi in v. 28 was taken with the words that precede it, in 
accordance with the punctuation in MT. This could yield two interpretations: either Qohelet 
sought a solution and did not find it, or he sought but did not find [to be true? ] the statement, 
n1myn Xý rlýx-ý= -Ivjxl ImIn 9ýxn vix inx. The latter seems to treat this statement as a 
proverb which would expect general agreement, but with which the author disagrees. Such a 
reading makes some sense of the clause at the beginning of v. 29, 'See this alone I found, ' 
because III= 'IT U-1 at the beginning of v. 27 might relate something Qohelet found not to be 
the case: 
Qohelet said, "See this I found (adding one thing to another to find the sum) which I had continually 
sought, but found it not to be true, 'a man among a thousand I found, but a woman among all these I did 
not find, -36 
Alternatively, "JIM IT IXI could relate to v. 26, in which case v. 29 may refer back to the end 
of that verse: 
Qohelet said, "See this [i. e. the preceding] I found to be true by adding one thing to another to find the 
sum. " What I continually sought but did not find [to be true] is, "a man among a thousand I found, but a 
woman among all these I did not find. " This alone I found, that... 
However, '1310n XýI might refer forward to 9ýXn InN WIN, particularly as the verb usually 
precedes the object in Hebrew. The waw on IVXI is decidedly awkward on this reading, and 
would have to be viewed as asseverative. This would give the reading: 
I did not find one man among a thousand, but I did find a woman among all these. This is not all I found 
- see, this I found, that... 
36Cf Murphy (1993: 135-6). 
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11ý at the start of v. 29 is difficult and is not used elsewhere in the Hebrew Bible as it is here. 
However, it makes at least as much sense read this way as it does the way it is usually 
understood, and its position in the clause, '12ý "JIM Mý, rather than In= mHU"I 12ý, is 
more in line with normal Hebrew grammar. 
A further problem faces the interpreter in the central part of this passage: does 'lvjx 
mean 4woman' or 'wife'? It may be that the author found a man but not a woman; or that he 
found a male companion but not a wife, or that (s)he did not find a man but did find a woman; 
or that he did not find a male companion but did find a wife. However ', IVN is understood, the 
use of WIN is noteworthy because elsewhere it usually to indicates 'people' rather than men or 
a man. If the author intended to indicate specifically 'a man', the word V"M could have been 
used37. A point which both Ogden (1987: 122) and Whybray (1989a: 127) make, and which is 
usually ignored, is that the author does not state what kind of person was sought. It is usually 
assumed that it is a good or righteous person whom the author is looking for, but this is not 
actually said. 
The interpretation of v. 29 mainly revolves around on two issues: whether the waw is 
read as the conjunction, 'and', or as the adversative, 'but'; and how 3113.17in is understood. 
The use of Y11327irl recalls the two occurrences earlier in the passage: JUVnI M=11 V"11221 in 
v. 25, and 1117irl Msný MMý PrIN in v. 27. In these two instances it seems to convey the notion 
of a conclusion reached by means of carefully compiling data. If such is the case here, it 
seems to be no bad thing. However, the verb aVri often bears the sense of devising or plan- 
ning, and this seems to be what is conveyed in the only other occurrence in the Hebrew Bible 
of the plural noun 111117iri, in 2 Chr 26: 15. The root is frequently used to describe the devis- 
ing of evil by human beings, as, for example, in Gen 6: 5-638, which could have a bearing on 
Qoh 7: 29: 
mrm-ýn Y-1 in 13ý 
37Fox and Porten (1978: 33) see a connection here with Gen 2-3, 
Recognizing that story in the background helps explain the use of 'adam instead of 'is as the counterpart 
of 'issa. The choice of the pair 'adam-issa is reflex of the use of that pair in Gen 2-3; the use of 'adam 
to mean vir occurs only in that story. Furthermore, the image of the woman as a trap for man, so 
strongly emphasised in v. 26, is in accord with the picture we get in Gen 3, where Adam is trapped into 
sin by the woman. 
Cf Clemens (1994, esp. p. 7); Qoh. Rab. and Targ. 
38See also, e. g., Ez 38: 10; Ps 35: 4; 140: 3; etc., and especially Jer 48: 2, where we read, Myl IIVII IIZV113 
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However, the clause 1. =ý oll7irl Vl. -IýX -. 171 -1ýy U11IM1 MIMI in Gen 50: 20 shows that the root 
itself is neutral, conveying neither negative nor positive connotations. In Qoh 7: 29, too, the 
word is probably neutral, and will be understood positively or negatively depending on how 
the waw is read: either, 'God made people upright, but they sought many schemes [of their 
own]; ' or, 'God made people upright, and they sought many solutions. ' If the former applies, 
the author seems to be arguing that while God made people upright, they turned from his ways 
and sought their own schemes; if the latter, then (s)he seems to argue that people seek to make 
much of what God has given them. 
However precisely the second half of 7: 29 is understood, it is noteworthy that in this 
last verse of the passage is the only occurrence of IMIn the object of which is clear - the other 
occurrences are all highly ambiguous. Perhaps, then, this is the only thing the author can 
claim to have found, that 'God made people upright'. Nonetheless, there is considerable irony 
in the verse in light of the statements IP137 -IVX PH 111? I* ý01-1 'In "D UTIýM-n -. It737?. HIM 'IM*l in 
7: 13, and Mori, MýI IIU-, -It737I '17M r"IM2 IYIIX ]'IN MIN in v. 20. 
13.1.5 8: 1-8 
Whybray does not hold out much hope for a definitive interpretation of 8: 1. He says 
(1989: 128), 'This verse presents almost insuperable difficulties to the interpreter with regard 
both to its intrinsic meaning and its connection with its context. ' Although in MT it is the first 
verse of a new chapter, commentators are divided on whether it does start a new section39, or 
conclude the previous section4O, or both4l, and Barton (1912: 149) regards it as the work of a 
glossator. Crenshaw (1988: 149) asks the question, 'Where does the unit beginT, then sug- 
gests Me initial verse may be a clever allusion to the previous section, or it may ask whether 
anyone knows the true meaning of the aphorism about wisdom illuminating one's face' [our 
emphasis]. In view of the ambiguities we have met so far in Qohelet, it may be that both 
Crenshaw's suggestions apply, and that the verse is designed to refer to both the preceding sec- 
tion and the following verses, acting as a bridge between them. The reference to wisdom ties 
39E. g., Davidson (1986: 56); Gordis (1968: 286-287); Ogden (1987: 127-128). 40E. S., Eaton (1983: 117); Loader (1986: 93). 41E. g., Fox (1989: 244-246). 
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in with 7: 23, and the question '121 "IVD Y"ill 'It could be an allusion to the search for M327ill 
in 7: 25,27,29. But YIP 'In and '12"1 '17JD also anticipate important aspects of 8: 1-8. 
VA poses the same problem that occurs in 7: 23. The balance of the two parts of the 
first half of the verse suggests that the wise person knows the interpretation of a word/thing, 
but the reader might expect the answer to 1.1"T '17jD 771" 'In to be 'nobody', in which case one 
must conclude that nobody is wise. However, the second half of the verse then goes on to des- 
cribe a person's wisdom. Fox (1989: 244) recognises this problem, and argues that the MT 
should be emended from M. D MI D In to 1=11 in in, with appropriate repointing so that the 
phrase may be rendered, 'who is thus wise'. He says, 
The Massoretic word division in v. 1act produces a sentence that evaluates the wise man positively: no 
one (else) is like the wise man. But since v. 14 can only mean that no one knows the meaning of a mat- 
ter, we require a negative evaluation also in v. 1act, i. e. a statement of the limits of the wise man's capa- 
city for understanding. [Our emphasis] 
But it might be possible to avoid the tension by interpreting the verse thus: 'Who else is like 
the wise person? And who but the Wse person knows the interpretation of a thing/word? A 
person's wisdom... ' 
The word 'IVD does not occur elsewhere in Qohelet or in biblical Hebrew generally. 
However, it is a common Aramaic word occurring frequently in Dan. in the context of the 
interpretation of dreamS42. The word 11-111D is used in Gen 40: 5, also in relation to interpret- 
ing dreams, and this may be an equivalent term. 
In light of the probable meaning of '17jD as 'interpretation', the translation 'word' 
would seem highly appropriate for "121. The sense of the phrase might then be 'who [but the 
wise man? ] really understands what is said? ' However, the phrase could also be understood to 
ask, 'who can interpret the things that happen in the world? ' The root '11"T is used in greater 
concentration in the 8: 1-5 than anywhere else in the book: five out of a total of thirty-two 
occurrences are in these verses. In v. 2 it appears in the expression 11131 ý37; in vv. 3,5 we find 
71 '121; and Jýn-'Wl occurs in vA '111 in this last expression seems best rendered as 'word'; 
371 '121 could be translated either 'matter' or 'word', but the former seems to make more sense 
of the verses. Thus it would appear that in 8: 1-8 '121 is used in three different ways. There is 
considerable irony in the difficulty of precise interpretation of the phrase 'who knows the 
interpretation of a word/thing! ' 
42Dan 2: 4,5,6,7,9,16,24,25,26,30,36,45; 4: 4,6,15,16,21; 5: 12,16; etc- 
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The final word of the verse is also difficult because it has the consonants of a lamedh 
aleph verb, but is pointed as a lamedh he verb. It is usually read as 'MVP with the MT point- 
ing43, 'and the hardness of his face is changed', but the expression 131310 1Y, where 1Y is 
pointed with the holem, occurs nowhere else. Some of the versions point Ty with a patah, and 
this is found also in Deut 28: 50 and Dan 8: 23. If the clause is read taking this into account 
along with repointing the verb to read as a lamedh aleph, a quite different reading is obtained, 
'the hard-faced are hated. ' Again the clause may be deliberately ambiguous. 
As Crenshaw (1988: 150) remarks regarding 8: 2, 'The initial 'ani constitutes the major 
problem of this verse'. The verb '11n7i is an imperative, and hence inappropriate with '13M. 
We would require either a first person verb as in v. 15, or the participial form as in v. 12. 
Three solutions are proposed to this problem. Firstly, there may be a verb omitted, or 
assumed: ')3X '121Ing occurs five times elsewhere (2: 1,15; 3: 17,18; 9: 16), and '131"M appears 
without the pronoun in 8: 14. Perhaps this is the verb that has been omitted. However, Gordis 
(1968: 288) points out a possible parallel in Rabbinic literature where the first person pronoun 
is used without a verb to introduce a statement. 
Secondly, the word 'IV might be an error which should be emended. LXX seems to 
assume, nN, the object marker. By contrast, Whitley (1979: 71) draws parallels from Aramaic 
to show that 'it is thus clear that JýZ3 "DIN underlies Jýn-'T "IN' [our emphasis]. He renders 
the clause 'in the presence of the king'. Whybray (1989a: 130) notes another possibility, that 
the word be emended to 'III, 'my son'. We find similar use of this word several times in the 
Prov 1-744, but in Qohelet it occurs only in 12: 12. 
A third possibility also requires emending "IN. Fox (1989: 245-246) suggests that IN 
belongs at the end of v. 1, and that 13M X3V should be'emended to 13MV. 
Jýn-,, D seems to mean much the same as Jýn-'IYT in v. 4. If this is the case, Im is used 
metaphorically to indicate the words or commands of the king which come from his mouth, 
rather than referring to his mouth itself. This is a common use of the word in the Hebrew 
Bible, where it is often used of God's commandS45. The phrase would then mean 'keep the 
431n fact, Schoors (1992: 27) argues, 'The verb intended is undoubtedly [Our emphasis] Schoors (1992: 98- 
9) suggests that other examples of confusion between lamedh he and lamedh aleph verbs are found in 2: 26; 7: 26; 
8: 12; 9: 2,18; 10: 5. 
44E. g., 1: 8,10,15; 2: 1; 3: 1,11; etc. 45E. g., Num 14: 41; 1 Sam 15: 24; Prov 8: 29; etc. 
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king's commands', or 'observe what the king says'. However, it is possible, as Whybray 
(1989a: 130) points out, to render the phrase, 'watch the king's mouth', or 'watch the king's 
face', perhaps to assess his mood. 
Vloft 21371.10 may mean 'God's oath'. This might indicate that one should observe the 
king's command because his authority is given by divine decree. Or it may be a hint that 
'king' is being used as a metaphor for God, in which case the sentiments of 8: 1-8 would be 
very close to those expressed in 4: 17-5: 6. Alternatively, it may be an oath, perhaps of loyalty 
to the king, sworn before God: thus 'sacred oath' in RSV46. 
RSV, NEB, REB and a number of commentators47, take the first two words of v. 3 at 
the end of v. 2, so that the second half of v. 2 reads, EP, 'ft r1YUVj 3111"1 ý371. Without 
these two words the second half must continue the thought of the first, because there is no sec- 
ond verb, and hence the waw must, as Gordis (1968: 288) suggests, 'emphasize the reason, 
"and that because of the oath of God'"48. However, may be translated in different 
ways: either 'do not rush'49, or 'do not be dismayed'50. The verb ý. = is used in two other 
verses in Qohelet: 5: 1 opens with and 7: 9 starts Olyný IM-11 
That ý, -M is only used elsewhere in the book in this way, and with the meaning 'do not rush', 
lends support to the argument that it belongs at the beginning of v. 3 with the same meaning. 
However, it is used in the piel in 5: 1 and 7: 9 but the niphal form appears here. It may be that 
the niphal indicates a passive reading, 'do not be dismayed', and in fact this is the usual mean- 
ing of the niphal5l (although in Prov 28: 22 it does seem to bear the meaning 'rush'). But the 
piel also usually means 'dismay, terrify52, and probably only bears the sense of 'rush, hasten' 
in Qohelet; Esth 2: 9 and 2 Chr 35: 21. It may be a late usage applying to both the piel and the 
niphal forms of the verb. The translation 'do not be dismayed' is more appropriate if the 
admonition concludes v. 2, while 'do not hasten' fits the context of v. 3 better. It makes a con- 
siderable difference to both verses how it is understood, giving the translation either, 'Heed 
46See also Exod 22: 10; 2 Sam 21: 7; 1 Kgs 2: 43. 
47E. g., Fox (1989: 244-246). 
48Cf Schoors (1992: 127). He deals with the emphatic waw in some detail (1992: 124-8). 49See Barton (1912: 149); Fox (1989: 244-246); Gordis (1968: 288); Ogden (1987: 129); Whybray (1989: 130) and 
NEB, REB and NIV. 
50See Crenshaw (1988: 148); RSV. 
SlSee, e. g., Gen 45: 3; Judg 20: 41; 1 Sam 28: 21; 2 Sam 4: 1; etc. 52See, e. g., Ps 2: 5; Job 22: 10; Dan 11: 44; 2 Chr 32: 18; etc. 
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the king's words, and this because of your sacred oath. Do not rush to leave his presence ... ;' 
or, 'Heed the king's words, but on account of your sacred oath do not despair. Go from the 
king's presence... ' Perhaps this is a further example of the difficulty of 'interpreting words' 
which contributes to the ambiguity of this book. 
'MYII-ýX may be rendered, 'do not stand', the sense 'My has in 4: 12,15. If the 
previous section of the verse suggests leaving the king's presence, the second half of the verse 
may give the reason for this advice: 'do not stand in a bad situation', 71 "121 referring to being 
in the presence of the king. However, 'M37 may also be rendered 'continue, persist in', as in 
1: 4; 2: 9. Ibis is also appropriate if 71111 refers to being in the king's presence, and in this 
case the final clause may expand 37"1 '111 by explaining that the king acts on his whim. 
However, this seems inappropriate if the advice is 'not to rush from the king's 
presence'. In this case Yl T11 may refer to something done by the person who is in the king's 
presence, or perhaps something (s)he said, which the author advises (s)he cease. Thus Wald- 
man (1979) argues that 71 '131 'in this context has to do with conspiracy and rebellion against 
the king. ' The final clause may warn that the king has the power to carry out punishment for 
wrongdoing, which may be supported by the statement in v. 6, =Vni JnY V, rn-ýDý D, 
where rBrl is used again. This reading of 37"1 '121 might also be supported by reference to v. 5, 
yn airi yr Xý min 'InIV. '11=3 here could be synonymous with JýZD-ID in v. 2, and 
in vA 
Hence we have two distinct readings of 8: 3: '... do not be dismayed. Leave his 
presence, do not continue with a bad thing, for he does whatever he wishes; ' or, 'Do not rush 
to leave the king's presence, do not persist in wrongdoing because what the king plans he 
does. ' The ambiguity of rDrl adds to the uncertainty over the interpretation of the verse. 
The admonition 37"1 '1311 T*A-ýX is followed by two statements and a (rhetorical? ) 
question which state much the same thing in three different ways. Moreover, the three clauses 
all contain precisely the same number of letters (15): 
Y-1 012-7.1 'InYn-5M 
. ltvy-, mr, -wim-5n 4z 
luft j5n--im-l 
. itun-nn 
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There may be a play on the word '111, it being used to mean two different things in the first 
and third clauses, while two different words, '11"i in the third clause and '172H in the fourth, are 
used to mean the same thing. *Ivjx is used in two different ways. 
The question is strikingly similar to a phrase addressed to God in Job 9: 12, 
Qoh 8: 4 
rým -Inw-ln Job 9: 12 
Perhaps this is a further hint that 'king' is a metaphor for God. Such a metaphor is not 
unusual in the Hebrew Bible, especially in Pss. where it is sometimes difficult to discern 
whether references to 'the king' indicate an earthly king or Yahweh53. 
V. 5 picks up on the verb InO from v. 2 and Yl 'll'? from v. 3, and nl= may be 
synonymous with in v. 2, in v. 4, and possibly also rbrl" "Ivjx-ýn in v. 3. We 
should note that Milt is usually applied in the Hebrew Bible to commands from God, and it 
may be that this serves to further the impression given by the allusion to Job 9: 12 in v. 4 that 
these verses refer to God. 113n occurs only once more in Qohelet, in 12: 13-14, where it is 
specifically related to God, and judgment is also mentioned. 
8: 5 displays a chiastic structure whereby MSn InItf, with which the verse opens, is in 
parallel with U. Dri 2ý at the end of the verse; YTI Xý, in the middle of the first half, is set 
against YTI, in the middle of the second half; and Yl '121, at the end of the first half, is con- 
trasted to =Vnl 11371, at the beginning of the second half. 
onn 15 r., t2! )Vnl rlyl Y-1 -In Y-r X5 mist -mlv 
The two halves of the verse also parallel each other in terms of the number of letter in each 
expression, such that YTI Xý and YT are highlighted: 
Yll MIT rr Xý -lisn -1mv 
unn 25 Yll ToDvjnl rlyl 
This places particular emphasis on what is and what is not known - an increasingly important 
theme in the second half of Qohelet. 
The first half of the verse clearly develops the theme of vv. 2-4, but it does little to 
elucidate these verses: it could mean that the one who keeps the command avoids the 
unpleasantness which the king inflicts on those who do not submit to his every wish; or it 
53H. g., Deut 33: 5; Pss 5: 3; 10: 16; 29: 10; 149: 2; etc. 
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might suggest that those who keep the command do not themselves perpetrate wrong, or that 
they do not know a harmful or evil word. As in v. 3, it is not made clear whether Y"I '12"1 is 
caused by the king or by disobedient subjects. 
The main problem in interpreting the second half of the v. 5 is in determining what the 
expression VBVnI 31371 means. Should it be read 'time and judgment', which would certainly 
be appropriate when the expression occurs in v. 6; or should the text be emended by removing 
the second waw to leave the construct expression 'a time of judgment'; or is it a hendiadys 
meaning 'a time of judgment'? The MT uses precisely the same expression in v. 6, but LXX 
renders the first occurrence Katpop Kptarzscaq and the second Kcapoq icat Kptutq. An alternative 
which is followed by RSV, NEB, REB and NIVS4, is to render VNin as 'way' or 'manner', a 
meaning the word does bear elsewhere in the Hebrew Bible5s. The other occurrences in 
Qohelet (3: 16; 5: 7; 11: 9; 12: 14; and cf 3: 17) all appear to conform to the forensic sense of 
the word. 
If t2BVW rly does mean 'time of judgment', this verse seems to claim that a wise per- 
son knows when judgment will be, while v. 7 states that no-one knows what is to be. Of 
course this is not a problem if one holds that nobody is wise as v. 1 seems to assert, but we 
noted above that v. 2 assumes that there are people who possess wisdom. However, the clause 
could be understood to mean that a wise person knows that there VWI be a time of judgment, 
rather than knowing specifically when that judgment will occur. This might relate back to the 
earlier verses, implying that one can be sure a breach of the king's (or of God's? ) commands 
will be dealt with at an appropriate time. The reader may recall the similar sentiments about 
God in 3: 17, CW i1t7Yn. 'i-ýD * rDM ýMý nY-Iz rrnýxn IntO Win-riml pnrl-nx. 
'ne first part of v. 6 bears a particular similarity to 3: 17, and also 3: 1, in its use of the 
expression rDrl-ýDý and the word 31y, although these are all slightly different: 
MInvill linji 
t3vi ntvyw-ým * rw-ýDý nyl rm-ýD5 rly 
movniny vjl rmn-ýDý 
3: 1 
3: 17 
8: 6 
The word is usually understood to mean 'matter' in 8: 6, as also in 3: 1,17. But it may be that 
the author intends here to play on its positive connotations. It may be that rDrl in this verse 
54See also Whybray (1989: 131-132); Ogden (1987: 130-131). 
55E. g., Judg 13: 12; 1 Sam 2: 13; 2 Kgs 1: 7. 
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and in v. 3 is used as a contrast to Yl '121 in vv. 3,5. That there is 'time and judgment', or 'a 
time of judgment', or perhaps 'a time and a way' for both bad things and for pleasures again 
recalls 3: 17 and also 12: 14. Indeed, a comparison of 8: 3c and 8: 6a in light of the sentiments 
of 3: 17 and 12: 14, gives 8: 3,4 a rather different complexion: 
t3v mt=n-ýn * rDli ýDý J1y-., D tmv,, yvin. "i-mi pran-nm 3: 17 
. 1ty, rMn., nvx-ýz 8: 3 n7ftl Ily e, rm-ýDý 8: 6 
37-1-MMI 2112-13M tft2 ý3 ýy t2DVZ). 1 M31 EPMýXM Mtyn ý-D-Px 12: 14 
D"THM 11Y1 in the second half of v. 6 may be intended as a contrast to rDrl-ýD in the first 
halt: 56. In this case they should probably be rendered 'a person's misfortune' and 'all 
pleasures'. The final two words of the verse, 11ý7 12"1, might then either indicate that such 
misfortunes are numerous, or that they weigh a person down. This is also the case in 6: 1, the 
only other verse where the expression -ý37 #121 occurs. However, MUM 11371 might also be 
taken to refer to the evil deeds a person commits. 
If a contrast is drawn between the two halves of v. 6, it could be understood in different 
ways. It might imply that there is some comfort for the person who is weighed down because 
of an oppressive king in the knowledge that all his 'pleasure' will be judged in time. Or it 
could indicate that while there is an appropriate time and way for all pleasures, a person may 
still be weighed down by misfortune. 
One of the major difficulties in interpreting vv. 6-7 is that all four clauses in these two 
verses start with 'In: 
mvwny v, rbri-ýný -jz 
On a number of occasions in Qohelet a statement is followed by two or three clauses or verses 
starting with 'In, but it is not at all clear how the four occurrences here function. It may be 
that each clauses offers an explanation of the previous one; or all four clauses may be 
responses to v. 5; or "D may be asseverative, such that the four clauses are simply juxtaposed 
without any explicit link between them; or in might function in different ways in the four 
clauses. None of these provides a totally satisfactory reading, and it may be that the reader is 
56But a number of manuscripts read 11371, and this seems to underlie the wordypwat(; in the LXX. 
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left to try to work out for her- or himself how the four clauses relate to each other and to the 
preceding verses57. 
There are four parts to 8: 8, starting either with 1"M or Xý: 
ririm-yim m*: * nria trýv trix im 
Ylln. t3ra jumv rml 
mnriýnm Yiftn jlýi 
: r*l-ylx yti-I 
The effect is a verse that very strongly stresses limitations on human power, which added to 
the emphasis in v. 7 on the inability of people to know the future, clearly illustrates human 
weakness and their lack of control over the future. 
The key words in these clauses, that are modified by Xý/J'M, all show marked similarity 
in their consonants: 
trýv (13-1m) 
JU25V 
nriývn 
Toýw 
The similarities between these might be more clearly shown thus: 
ulýv 
jltl-ýv 
The 'sh', 'I' and 't' sounds are maintained throughout the first three words, then 'I' and T 
continue into the final word which also picks up the 'm' sound from the previous section. 
This helps to maintain a sense of continuity through the verse, and establishes a link between 
the four words. 
There is a certain irony in the use of V'IýV and JIUýV in this verse to indicate human 
limitations, in light of the fact that it is precisely Výrj given or not given by God which makes 
the difference between the very positive tone of 5: 17-18 and the very negative tone of 6: 1-2. 
The word 710ýV is used elsewhere only in 8: 4 in the phrase, JIUýv (it occurs 
nowhere else in the Hebrew Bible). If a human king is the subject there, v. 8 expresses limita- 
tions even to his power, but this verse may also support the contention that there is an allusion 
to God in vA .I 
57Murphy (1992: xxx) writes, 
When, for example, it [121 is used four times in two verses (8: 6-7; 9: 4-5) or thrice in three verses (7: 4-5; 
2: 24b-26), one almost despairs of catching the nuances, and it is difficult to find any agreement among 
translators. 
Cf the discussion of the emphatic use of'on in Schoors (1992: 103-10). 
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rlriýVn is found only here and in Ps 78: 49 in biblical Hebrew. It is not clear what it 
means in Qoh 8: 8. Ps 78: 49 reads, 131YI 'Wýt llrlýVI2 1111 UYTI 712Y IM 11-in t3n-nýVl, and 
Pnývjn seems in this verse to mean something like 'a deputation' - that is 'a company [of 
angels] sent out from God'. This seems inappropriate in our verse, and the closest parallel 
would appear to be 'discharge', that is 'a sending away from military service'. While dis- 
charge from military service is permitted in certain circumstances in Deut 20: 5-8, the emphasis 
in this verse may be that discharge is not permitted in the battle, oltrlý=. Perhaps the impres- 
sion the author intends to convey is that in battle a person no longer has any control over his or 
her own destiny - it is not possible to ensure one's survival by gaining a discharge, because 
once the battle has begun this will not be permitted. This is a further limit on people's power 
over their own lives. Probably the unusual word llrlýVjn was chosen because of its similarity 
to VIýV, 71VýV and UýW. 
BHS, along with Whitley (1979: 73) suggests that yVi in the final part of the verse 
should be emended to '17jy in line with 5: 12, Iny'* 'MV IVY. It may be that the 
author is intentionally playing on the earlier verse, but also introducing a word that is a key 
element of the next section which focuses on evil deeds. 
It may be that all four parts of this verse are allusions to death, and indicate that 
people, regardless of their situation, have no control over their death. This may mean that 
vv. 5b-8 all refer in one way or another to death, even though it is not explicitly mentioned. 
The section 7: 1-8: 8 would then start and end with references to death, in between discussing 
what is 'good' for people during their lives. 
13.2 Conclusions 
The section 7: 1-8: 8 illustrates well some of the different types of ambiguity which 
appear in Qohelet. On a formal level, we noted the difficulty in discerning whether 6: 12 
should be considered part of this section or not; 7: 1-14 is divided in various different ways by 
the commentators; it is unclear whether 7: 23-24 relates to the preceding verses, the following 
verses - or both; 8: 1 is sometimes taken as the continuation of 7: 29, sometimes as the start of 
8: 1 ff, and sometimes as a link between the two; and, as we shall see below, 8: 9 may relate to 
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the earlier verses of ch. 8, or introduce another section - or both. This is a very common fea- 
ture of the book. 
The treatment of the question in 6: 12, 'what is good for peopleT, is highly ambiguous. 
One aspect of this ambiguity is the ambivalence displayed by the author to such things as birth, 
life and death; vexation; wisdom; wealth; etc. This is exacerbated by the reversals between 
7: 1-8 and 7: 9-14. Another is the uncertainty over the precise meaning of such words as : 21V, 
17"'71, nnnrl, 131), *Wl XTI and YVI, ýZobon, XV11: the ambiguity of these words causes 
uncertainty even over what the question 'what is good for peopleT might mean. This is fur- 
ther complicated by the difficulty in grasping the implications of 7: 15b-18, which is amply 
illustrated by the divergent interpretations offered by the commentators. As we noted above, 
nothing is stated clearly and simply, so that multiple interpretations are possible. 
The confusion over exactly what is and what is not found in 7: 25-29 makes this passage 
highly ambiguous as well. The reader is forced to work very hard to make sense of the pas- 
sage, and must make his or her own decisions about how to divide the text into appropriate 
clauses: this leaves considerable room for different interpretations. 
The phrase '121 'IVD 37"ITI InI 0XIM 'In in 8: 1, with its different possible meanings, is 
highly appropriate towards the end of a section where interpretation is so difficult. The pos- 
sibility that Jýn might allude to God is also highly appropriate, and the ambiguity especially of 
vv. 2,3 may represent the difficulty of knowing what response is 'good' before God. 
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CHAPTER 14, The Deeds that are Performed Under the Sun (8: 9-9: 10) 
14.1 Commentary 
14.1.1 8: 9-14 
8: 9 is strikingly similar to, but nonetheless slightly different from, a number of verses 
in chs. 1-2: 
trnVn nrin nt7Y3 17jx -ýD ýy ... , iý-Pxninai 1: 13 Vn7j, 11 Prill ItM -V C311tMill ý3--. nx 11311IM11 1: 14 
Vn7jol Prill Ity., -17jx 2: 3 
VnV11 Prill ... ltýy -V tt7yn 2: 11 vnvl"l Prirl ntýY3 -V mtynn 2: 17 
7involl 31rill 11M 11VM 111M -ýD prial '11, M-1 ; 17-ýD-nx 8: 9 
1: 13,14 introduce the theme of 'what is done under heaven/the sun', and 8: 9 does the same, 
combining 'I gave my heart' from 1: 13 and 'I saw' from v. 14. . 
Indeed, 1: 12-2: 19 and 8: 9- 
9: 10 (passages of similar length, 370 words and 375 words respectively) deal most thoroughly 
with what is done on earth: 
vjnv. l rinril. tY3 lrjx -Itm -ýný 8: 9 rnxn-ýy lltY3 -Ivjx 8: 14 
rlmrl-ýy ntm -Ivjx ray. -I -31K 8: 16 
vjnv, -l 211111 rltY3 -Ivjx ritynn -]IN 8: 17b 
Vn7j,. l Yinil nty3-17jx 9: 3 
týnvjrl linri -ItVY3--lvm 9: 6 
The second half of 8: 9 picks up Y137 (vv. 5,6) and UýVj (vv. 4,8,8) from the previous pas- 
sage and links them into the theme of this passage by the expression * Y-1ý - although y*1 in 
this verse seems to mean something like 'hurt' or 'harm', while in vv. 11,12 it is used of 'evil' 
actions. at the beginning of v. 9 could refer either to the preceding verses or to what 
follows. The accents in MT are somewhat confusing in this regard. The first zaqeph seems to 
suggest that 12ý-PM JIMI is part of the same clause as 1111MI MT-ýD-Jlx. This is supported by 
the use of the infinitive absolute to continue the sense of the finite first person verb. , In this 
case the first section of the verse would read, 'All this I have seen and given my mind to'. 
This makes good sense, but if we finish the next section of the verse'at the athnah it seems to 
make little sense, 'All this I have seen and given my mind to all deeds which are done under 
the sun'. There are two ways round this problem: either we read the verse as though there 
were a zaqeph over '1211MI, 'All this I have seen [perhaps referring back to 8: 1-8]; and I have 
given my mind to all the deeds which are done under the sun'; or as though the athnah were 
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under the 1137, 'All this I have seen and given my mind to [referring either backwards or for- 
wards or both]; for all the deeds which are done under the sun there is a time'. 
The final part of the verse could fit either of the above readings. If this section begins 
with 31Y, '1VjX 21Y could be rendered 'at a time when', or simply 'while'. This would mean 
that even as the author was seeing and thinking about these things, people were still dominat- 
ing others to their hurt. If the section begins with '17M, then 'IVN probably means 'because' 
and introduces an explanation of why the author gave so much thought to the things he had 
seen for which all had a time: 'because a person dominates another to his hurt'. In either 
case, it seems that while the author realised that all human beings have only limited power, 
what power they do have can be used to cause hurt. 
Precisely who it is that is caused hurt is unclear. In the context it seems to make most 
sense to see the pronominal suffix as a reference to the person who is dominated, but it could 
also refer to the one who exercises this domination. Perhaps it is intentionally vague - pos- 
sibly the author would have the reader consider that while the dominated person is hurt at one 
time, there is also a time when the dominating person will come to grief. This might then 
relate to the statement made in 8: 5b-6a: MVni 117 V, ". ) OXi 1ý YT, nvnl Y171. 
Crenshaw (1988: 154) writes of v. 10, 'Interpretations of this, verse have one thing in 
common: tentativeness. ' Eaton (1983: 121) suggests that 'In the Hebrew this is one of the 
most difficult passages in the book, ' and other commentators variously describe it as 'meaning- 
less'l, 'manifestly not in order'2, 'obscure and uncertain'3, having 'clearly suffered some cor- 
ruption, 4, etc. The NEB and REB presume an emendation from 01*12'117 to U12"1117 when they 
render the first part of the verse, 'it was then that I saw wicked men approaching and even 
entering the holy place. ' Some commentators5 also adopt this emendation, though there seems 
to be no good manuscript evidence for doing so. While the mention of 'burial' does seem 
strange here, the same applies to 6: 3, and it may be that the author is playing on the great 
importance the Israelites seemed to place on proper burial6. Moreover, while death is not 
explicitly mentioned in this passage, it is alluded to, and becomes explicit in 9: 1-6. 
lBarton (1912: 153); Fox (1989: 249); Ogden (1987: 135). 
2Gordis (1968: 294). 
3W'hitley (1979: 74). 
4Whybray (1989: 135). 
5E. g., Crenshaw (1988: 153); Serrano (1954: 168-70); Whybray (1989: 135). 
6See, e. g., Jer 16: 6. Cf Eichrodt (1967: 212). 
358 
On the basis of LXX, and other ancient versions, some commentators7 recommend 
emending IM21, 'and they come/came', to EPX. 11n, 'brought'. Gordis (1968: 295) and Ogden 
(1987: 135) suggest that the mem from t3"1217 originally attached to IMMI. This is possible, but 
still leaves difficulty in explaining the next part of the verse. It could be that 1XII belongs 
with 1*11 in a phrase meaning something like 'they come and go to (or possibly, came and 
went from) the holy place', or if IM21 is emended and attached to the previous clause we may 
have a phrase, 'they go out from the holy place'. In the latter case, the meaning would be 
'thus I have seen the evil ones being brought to the grave, and they go out from the holy 
place'. This seems to be the best reading of the verse if we adhere to the MT punctuation and 
follow the emendation of IN21. However, some commentators seem to take 1*'71 with the 
next part of the verse, some emending it as well, and others read the text as if there were a 
pause at IN. 11. 
As the MT stands the next part of the verse reads, 'and they are forgotten in the city', 
but the ma ority of commentatorS8 follow LXX and implement the very minor emendation of 
InWIVII to InInVII, 'they are praised'. Some take IDý, 11 as the beginning of the clause and 
render it, 'they go about and are praised (or priding themselves) in the city... '9, others emend 
1*11 to *ýjll so that it has much the same meaning as 1,1231VI10. Some who emend IrIDTIVII 
also read the verse as if there were a pause at 13112112, and read the whole verse as applying to 
MIYV-111: 
Thus I have seen the evil ones buried; and they came and went from the holy place, and they are praised in the city who acted thus. 
The separation of IXII and inýrr, and the fact that they are different forms of the verb is a dif- 
ficulty for this reading. Other commentators read the words from IN31 to ItV as applying to 
those who act rightly - as opposed to 0701 earlier in the versel2: 
Thus I have seen the evil ones buried; and those who act rightly come and go to the holy place, but are 
forgotten in the city. 
7E. g., Barton (1912: 155); Fox (1989: 249,250); Gordis (1968: 295); Loader (1986: 99); Ogden (1987: 135). 
8E. g., Barton (1912: 155); Crenshaw (1988: 153); Eaton (1983: 122); Gordis (1968: 295); Ogden (1987: 135). See 
also RSV, NIV, NEB and REB. 
9See NEB; REB; Barton (1912: 153); and Crenshaw (1988: 153). 10E. g., Ehrlich, quoted in Gordis (1968: 295). 
11E. g., RSV; NIV; Gordis (1968: 295). 
12E. g., Vvliitley (1979: 75,76). 
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The grounds for this reading are that IfVY-In could be read 'act rightly' as well as 'act thus. 
Although this is not the most common usage of In, it does occur quite often in the Hebrew 
Bible as an adjective meaning 'right, veritable, honest'13, and would provide a contrast to the 
expressions MYVI sItOYn and Yl YIVYý in v. 11, and Y-1 nty in v. 12. The fact that the reader 
is likely to understand the third person plural verbs as referring to WWI because VY-J. ') is 
held back to the last possible moment is not a sufficient argument against this reading, because 
the author has used before the technique of changing the meaning of a verse by an unexpected 
final word. Indeed, if this reading is correct, causing the reader to totally adjust his/her 
understanding of the verse by placing V37-In at the end, great emphasis is placed on this 
expression. Nor does the fact that In seems not to be used in this way elsewhere in Qohelet 
rule out this translation here: the author often uses words in unexpected and unusual ways. 
One strong argument in favour of this reading is that it does not require any emendation 
of the text, but only that we read against the MT accentation. This, again, is not without 
precedent in Qohelet. However, it still faces the difficulty of the separation of IN21 and 1*, T1, 
and the fact that they are different forms of the verb. 
One final possibility is to follow the MT accentuation so that the section from E31377jl to 
Uý, Tl all refers to the wicked, and read only from ITUPt"I to V37-7D as referring to those who 
act rightlyl4: 
And thus I saw the wicked being buried, and they came and went from the holy place; but those who act 
rightly are forgotten in the city. 
While this reading adheres most closely to the MT, it would be unwise to place too much stock 
by it, because there are too many uncertainties in the verse. Perhaps again the author inten- 
tionally wrote a verse which could be understood in different ways. 
There are three different words from the root V37 in v. 1115: -, ItY3,71t37n and JIVO. 
Indeed, if Vy in v. 10 and oity in v. 12 are considered as well, there are five different words 
from the root in these three verses, which illustrates the comprehensiveness of this study of the 
deeds that are done under the sun. Moreover, -there are three expressions used to convey the 
13E. g., Exod 10: 29; Num. 27: 7; Judg 12: 6; 2 Kgs 17: 9; Ps 65: 10; etc. Cf Schoors (1992: 90-1). 14See Fox (1989: 249). 
15Schoors (1992: 96) notes, 
In 8,11 'It773-11M can only be a niph. participle because I'M is the negative particle in a nominal clause; 
hence read j'ItV373. This wrong vocalization raises the question whether some of the many 'IV72 forms do 
not hide a participle. 
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performance of evil deeds: nrlji 1M and 71 rftO in v. 11, and 71 zity in v. 12. If 11DY-In 
in v. 10 relates back to C3"yVj-l, this gives a fourth - although it might indicate exactly the oppo- 
site - and WYVI. -I 71tv= in v. 14 may be synonymous. It should also be noted that In is used 
in three different ways in vv. 10,11: 1=11, Ity-In (v. 10), and (v. 11). The fact that it is 
only used four times elsewhere in Qohelet Q. D-ýY occurs in 5: 1; cf 3: 19; 5: 15 and 7: 6), lends 
support to the contention that the author is playing on the meaning of the word in the express- 
ion Ity-In in v. 10. 
The first half of v. 11 reads awkwardly because il'UM is separated from both the verb 
and the subject of the verb. However, this serves to place particular emphasis upon the word, 
which occurs at the end of the clause. It also emphasises MIS, which is the middle word with 
a word from the root 'It737 either side, and a negative term either side of that again. This gives 
a chiasmic structure to the clause: 
11,11in t3m) , 'Itim 
concl. centre intro. 
from root IV37 
negattive term 
Although the two halves of the verse contain different numbers of words (seven and 
nine), they both contain 26 letters. This may indicate that the second half of the verse is a 
carefully balanced response to the first half: 
because sentence is not speedily carried out against an evil deed, 
therefore human hearts are fully set to do evil. 
Alternatively, depending on how '1VX is read, the second half of the verse could be a response 
to something described as hebel: 
This also is hebel, 
that sentence is not speedily carried out against an evil deed, 
therefore human hearts are fully set to do evil. 
'17jM occurs in much greater concentration in 8: 9-9: 10 than anywhere else in Qohelet. It is 
used 29 times in these 19 verses (8: 9,9,10,11,12,12,12,13,14,14,14,15,15,16,16,17,17; 9: 1, 
2,2,2,3,4,6,9,9,9,10,10) out of a total of 89 in the book. 11 of these are in the 6 verses 8: 9- 
14, and several are ambiguous16. 
There is some disagreement about the implications of v. 11. Barton (1912: 153) ascribes 
it to the Chasid glossator who states that 'men are governed by childish evasions of penalty. ' 
16Cf Schoors on the use of IOPIVM (1992: 138-149). 
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Whybray (1989a: 136-7) notes the ambiguity about who is responsible for carrying out 
sentence, 'it is not clear whether the sentencing authority referred to is human or divine. ' He 
goes on to observe, 'it has been argued that this is an implicit criticism of God for allowing 
evil to proliferate, ' concluding that 'such criticism would be uncharacteristic of Qohelet. ' By 
contrast, Crenshaw (1988: 155) sees the blame being shifted from people who commit evil 
deeds to governing authorities, and to God: 
This blanket statement about human perversity shifts responsibility away from sinners 
to those entrusted with punishing them. People are guilty of evil, but God must take 
some blame, since a breakdown has occurred in the scheme of reward and punishment. 
The verse could either be read as a condemnation of people who take every opportunity to 
commit evil deeds, or a criticism of those who ought to be punishing them - be it God or the 
civil authorities or both. 
V. 12, like v. 11, begins with the word 'IVN, which could mean either 'that', indicating 
that it is a further illustration of what the author described in v. 10 as ý2-11 ill-C31, or it could 
mean 'because, for'. In the latter case it either offers a reason for the preceding statement, or 
points forward to the second half of the verse, or possibly both. "WH is used three times in 
this verse, possibly in three different ways. The second occurrence follows the verb y71" and 
should be rendered 'that', 'I know that'. The third occurrence could either be rendered 
'because' or 'who': 'it will be well with the God-fearers because they fear him'; or 'it will be 
well with the God-fearers who fear him. ' 
31Mn appears to be construct in form, in which case either there is an ellipsis presuppos- 
ing something like trnyD (see, for example, the phrase Wnym C313V 9ýx in 6: 6), or some such 
word has dropped out of the text. An alternative which Gordis suggests (1968: 297), is to view 
it as an archaic absolute modifying Yl. The sense is much the same in either case. Fox 
(1989: 252), however, argues that 'MT's Wat ... is awkward, if not impossible'. He recom- 
mends instead that, based on coro rore in LXX, we make a minor emendation to Me'az which, 
he suggests, 'is precisely what is required by the context, to emphasize that punishment is 
delayed. ' 
* III= may also be elliptical, or have had a word drop out. If this is the case, we 
may have here a participial form of the expression which is used in the next verse, C31DI 111MI. 
This would create a tension between v. 12a and v. 13a: 
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* [13-vi I-I-In -I YINn y"I nty Null '17im v. 12a ýn t3m., jnx'-Xýl yv* nnr-xý mul v. 13a 
However, it is also possible that it is yn rity which is prolonged - to him. We might compare 
* Y-b in v. 9, recalling the ambiguity there, and also the clause illy-in I', -= y7j-I 0"1 in 7: 15 
where the expression Irly'll 1"Un may indicate an unpleasant future for the wicked person. 
Perhaps the ambiguity is intentional. 
The phrase ýSD EY'n" in v. 13 is emphasised because it disrupts the careful 
balance of v. 12b and v. 13: 
lox lmvý mit2n. 11'. 11 V. 12b 
Ul, -ft '13Dýn X'-I" 112-IN -10H hD WMI y7j. * x mul v. 13 
It could be understood in different ways. Reading with the accents in the MT, it might be 
rendered either 'he will not lengthen his days which are like a shadow, ' or 'he will not leng- 
then like a shadow his days. ' In the former case the image seems to be that the life of the 
wicked person passes quickly as shadows do. In the latter case it would be the lengthening of 
shadows as the sun sets which is intended. Both amount to much the same thing - life will not 
be prolonged. However, some commentators ignore the athnah in the MT and connect ý= to 
the final clause, 'like a shadow are they who do not fear God. ' Again the meaning of the 
verse is the same. 
Apart from this phrase, v. 12b and v. 13 are carefully balanced so that the Xý and UYIN 
in v. 13 are stressed: 
V. 12b 
t3l, -15M 'W5n N'll 1221M 'l7jM mul v. 13 
The whole meaning of the verses turns on these two negatives: in the first it is stated that 'it 
will go well' with the God-fearers precisely because 'they fear him', while in the second it is 
asserted that 'it will not go well' with the wicked for the express reason that 'they do not fear 
God'. It should also be noted that WslýXol is central in v. 12b, but in v. 13 it is left to the end 
of the verse, and the definite article is omitted. 
Crenshaw (1988: 155) finds great difficulty in accepting that 8: 12,13 express the views 
of the author of the rest of Qoheletl7: 
17Cf Barton (1912: 153-4). 
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The second half of the verse presents a view that Qohelet does not otherwise endorse, in language 
normally used for his own insights. The ki gam-yodea ' 'ani (yet I know) introduces a subordinate clause 
that extends to verse 14. Either this affirmation of traditional belief about the fate of sinners and good 
people is a secondary gloss or it constitutes a concession to tradition that Qohelet boldly undercuts in 
verse 14. In this instance, the verdict 'gloss' seems justified. 
Certainly there is some tension between these verses and those which come before them, and 
especially with the next verse. A number of scholars18 take an approach similar to that 
adopted by Loader (1986: 101) when he argues, 
when the author says in verse 12b, "yet I know, " he uses a different form of the Hebrew verb from that 
used when he offers his own opinion. What he is doing is this: he cites the anticipated answer to the first 
part of his argument in advance in order to torpedo it in the last part ... And really not much is left of 
these pious-sounding words when the Preacher sets them up in opposition to his solid supply of life 
observations. 
But, as Fox (1989: 252-3) points out, there is nothing that clearly marks these words out as the 
opinion of anyone other than the author him- or herself. Fox's own view19 is that Qohelet 
simply presents the contradictions in all their shocking reality. Ogden's conclusion (1987: 137- 
8) is more positive, but some similarity can be seen when he states, 
we conclude that Qoheleth basically supports the traditional view about divine justice, but this does not 
mean that he cannot also bring before it some serious questions which must be faced. 
However, his assertion regarding v. 14 that 'Qoheleth stands in stout defence of the traditional 
view, that evil will be judged', moves him some distance from Fox's view. Even farther from 
Fox's view, and those expressed by Loader and Crenshaw, is the position adopted by Eaton 
(1983: 122)20: 
The Preacher is content to wait patiently. The sinner's evil may be great ... and his life prolonged (lengthen his life), but he holds it as a matter of faith that the vindication of the righteous is only a ques- 
tion of time. The way of safety is tofear God. [His emphasis] 
V. 14 contains two statements that are even more carefully balanced than v. 12b and 
v. 13, and which appear to contradict the sentiments of those verseS21: 
13-, yrjll. ý-leY7J2 triýN Y., 27i 
In vi The verse also contains an introduction and conclusion both of which use the word ý2,1, so 
that, in Crenshaw's words (1988: 156), 'The idea of hebel encloses the entire verse. ' It forms 
an inclusio in a similar way that the phrase ý1'1 ýWl EVýWl ýn does for the book as a whole: 
18E. g., Davidson (1986: 60); Gordis (1968: 297); Murphy (1992: 85); Schoors (1992: 135); Scott (1965: 243). 
19Bergant (1982: 273-4) expresses a similar view. 20Cf Farmer (1991: 181-2); Fredericks (1993: 88-9); Kidner (1976: 77); Zlotowitz (1988: 153-5). 
2lNote the pointing of The same word occurs in 5: 5; 7: 13; 11: 5, and in all these cases all or some of the 
versions have the plural, reflecting ItXp. Cf Schoors (1992: 22-4). 
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131YVj'l. -I 
-. ItVYnD 137ft Yllt -V 
The perfect balance between the two statements is upset by the use in the second statement of 
the shortened form -7j rather than 'IVM as in the first. There seems to be no good reason for 
the change, and this is the first of only two occurrences of -7j in the section, compared to the 
use of 'IVX eleven times, and there is a return to 17M twice in each of vv. 15,16 and 17. It 
may be that the three occurrences of -17im in the verse should all be rendered differently: 
'which', 'that' and 'who'. There is then a change to -7j, and it should probably be rendered 
'who' on the first occasion and 'that' on the second. This further illustrates the author's 
propensity for using the same word to convey different things, and different words to convey 
the same thing. The use of r*IMM-ýY in place of MnVol 27121 may provide a further illustration 
of the latter. 
The sentiments in 3: 16, Win mW 17-an nipm nt-in =V nVnn win VnMi rinn wM-1 nyi are 
highly pertinent to 8: 14. Of particular note is the juxtapostion of 3: 16 with the affirmation in 
v. 17,01, *RM UDVI YV-1il-21MI 17113,1-31M '13ý2 12H 111-MR, which corresponds to the juxtaposi- 
tion of 8: 12b-13 and v. 14. We noted above that there is a chiasmus in 3: 16-17 which moves 
from justice denied 'under the sun', through 'wickedness' at the centre, to justice restored by 
God: a similar chiasmus appears in 8: 14, where there are two occurrences of 13177i"l at the 
centre, but this time it moves from ý2,1 'on earth' back to ý11: 
ýWl M"j? "M -ItM WYVI C31YO-1 -. ItYn 01121-72 
There may be considerable irony in this verse if it does relate back to 3: 16-17. 
Just as the commentators respond differently to 8: 12b-13, so they present various 
explanations of the purpose served by v. 14. For example, Crenshaw (1988: 156) argues that 
'Qohelet strikes down the traditional belief of 8: 12b-13 with a crushing blow, 22; Whybray 
(1989a: 137) contends that this verse records 'inexplicable exceptions and no more'23; and 
22Cf Bergant (1982: 274); Davidson (1986: 60); Gordis (1968: 297); Loader (1986: 101-2); Murphy (1992: 85). 
23Cf Ogden (1987: 138-9). 
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Fredericks (1993: 89) asserts that 'it is only a temporary situation that justice is not apparent' 
[his emphasis], and that 'Qoheleth is consoled by the fact that "everything is temporary" 24. 
In fact, the apparently traditional theology presented in vv. 12b- 13 and the observations in v. 14 
are simply juxtaposed, leaving a gap for the reader to fill as (s)he tries to work out for her- or 
himself what is the connection between them. Because of the uncertainties in vv. 10-12a, these 
are of little help in deciding how to interpret this passage as a whole. It is plain that when one 
studies the evil deeds that people commit, there are inequities such as people lording it over 
others to their harm; wicked people receiving proper burial while those who act rightly are 
forgotten; punishment for evil deeds being delayed; sinners prolonging their lives; and the 
wicked receiving what is due to the righteous. Nonetheless, the author still affirms that it will 
go well with the righteous, and will not go well with the wicked. 
14.1.2 8: 15-17 
V. 15 is one of the verses issuing the 'call to enjoyment'. In some respects it seems 
decidedly out of place in this context. There is no word here from the root oltvy, nor does it 
seem to tie in with the 'evil deeds' of the preceding verses, or 'not finding out' in the follow- 
ing verses. Not since 5: 17 has a similar verse occurred, and not since 7: 25 has there been a 
similar use of "IN, nor does one occur again until 9: 16 which is the last in Qohelet (but 8: 9 is 
half way between 7: 25 and 9: 16). Its positive tone grates with the verses either side, and 
while vv. 16,17 might follow on logically from v. 14, it is difficult to see any connection 
between the themes of v. 15 and v. 16. All these factors serve to draw particular attention to 
the verse, perhaps even calling into question its seemingly positive tone. 
Two new features appear in 8: 15. The first is the author's statement that he lauds 
6pleasure'. There are two roots n. IV25, and this root is used only six times elsewhere in the 
Hebrew Bible26. There is considerable irony in the fact that it is always used elsewhere in 
connection with God. Its occurrence in Qoh 4: 2 is also very different because there Qohelet 
lauds the dead: . 11"137 O"m oln, 'i '1VM trin-li-In irm linvi trimn-ilm , am rinji. 
24Cf Farmer (1991: 182). 
25The other means 'still', and is used only three times in the Hebrew Bible: Pss 65: 8; 89: 10; Prov 29: 11. 26pss 63: 4; 106: 47; 117: 1; 145: 4; 147: 12; 1 Chr 16: 35. 
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The second new feature is the use of the verb M*, which occurs only here in Qohelet, 
and in the qaI only here in the Hebrew Bible. There are three roots 1*, and the author may 
be playing on its different meanings. '1VjX is also used in two different ways in v. 15. "MiNn, 
at the beginning of v. 16, introduces a third use of 'IVN in these two verses. It also means that 
v. 16 starts in a similar way to the last clause in v. 15, only it is the author who is the giver this 
time rather than God: 
13'71ýX-. l * -ln3--IVX 
-, 25-rim , llrl3 -ivxz 
This recalls 1: 13 which is the only other verse to use the exact phrase "YM3, and which 
also compares this with what God gives. Indeed, there are a number of similarites between the 
two verses which suggest that 8: 16 is designed to recall 1: 13, 
tnmrl rlnrl, -ltvy3 -lvx -ýn ýy mnzrii niriýi On* ný-jix min 1: 13 
rnxm-ýYmt3n -ivx pyn-px rllm-*l, -ln3n IV* '2ý-YIX "JI312 'ItHD 8: 16 
It also bears a resemblance to 1: 17 and 7: 25, 
1 Innn Milml 1 1: 17 M17.11,111*1 "IN "Y1120 7: 25 
Mri -]IN '121113 '17jxz 8: 16 
And the two verses 8: 16,17 are similar in both vocabulary and sentiment to 3: 10,11: 
i:, nuO trimm nlý ol'-ft gn -ivx Inym-lix Irlim-1 3: 10 
rnxrl-ýy MV373 -IVX 11337. -I-31H rIlM*1 8: 16 
t3l, -IýXM -ItY -'IVjX MIMI XXW-Xý 3: 11 
jltY3 'lVjM #lt737nol-11X XlXtý MUM 
ýDll 0 8: 17 
The expression tTI, *XjI in 8: 17 is also similar to O"iftil 'mt7y-'i7jX mt7Yt, 'I-IIX in 
3: 11 and t3", *W1 Mtý371 '17M-ýn in 3: 14, as well as D"iftil Mtý37n-JIX in 7: 13 and 11: 5. 
Precisely the same words occur elsewhere only in 12: 14, but there the deeds are not perfon-ned 
by God: 
8: 17 
t2min MI. ) wrffitm 12*. 14 
8: 16 contributes to the unity of the section from 8: 9-9: 10 because it recalls 8: 9 and 
anticipates 9: 1, 
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8: 9 
37 -lt7ya -lvm Inyn-nx mx*i rinnn ny* , ný-nx -min nomn 8: 16 
innn 217* '131213 'IVXD 8: 16 
. 9, nna ýn 9: 1 
Of course 8: 9 and 9: 1 also bear similarities to each other, 
'1: 1ý-YIX JIMI "ITNI 8: 9 
ný-ýx nim ; 17-ýD-nx 9: 1 
The second part of 8: 16 recalls the end of 5: 11, 
rinn urm 5: 11 
nx-1 132-'x rryl 'MV MY13 131 8: 16 
2: 23,11ý =V-Mý IT12Y OYDI 13"IMM displays similar sentiments. 
It is the second half of 8: 16 which is the most difficult. The verse seems to be the 
protasis of which v. 17 is the apodosis, but the second part of the verse appears to interrupt this 
sequence. The main problem with this clause is the use of third person pronominal suffixes, 
when the first half of the verse is in the first person. There seem to be three ways to tackle 
this problem. Either we regard the third person reference in the sense of the English 'one', 
'one does not see sleep'; or it refers forward to WKI in the next verse, which serves much the 
same purpose as the previous alternative; or we follow Fox (1989: 255), who emends to the 
first person, because 'the waw-yodh confusion this emendation presupposes is less unlikely 
than the unmotivated switch to the third person. ' However, we might recall that 4: 8 changes 
without warning from third person in the first half to first person in the second. 
V. 17 in the MT seems to fall into four parts, an introduction and three clauses contain- 
ing the expression Min [-ý ýDIII Xý: 
tI rmýxrl 
vinvirl-linrl lityantm I-Itynl-rim xlsmý 13-m-1 x2mg Xýl trim. 1 0 25Y., X, 255 551, Ily. * Inn-. 1 nnw-ox 
The fact that the first occurrence of M [-ý ýDTII Mý occurs between W, '*Mn and 
rjnV, 'I-YIrIJI it7373 'IVX olty? ý-IIM allows for ambiguity over which it relates to. The verse 
would make perfectly good sense if either of these two phrases were omitted, but the two sit 
awkwardly together. The reader may initially take WM Xý as the conclusion of the first part of 
the verse which would give three statements that all use a different form of M Xý, but leaves 
Vint-I PrIll MtM 'I7jX jItYMI-JIM in the air: 
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xlsmý mum ýDll Xý -'n ntyn-ýD-pm "n-wil 
vnv". l-jlnrl -11tayrivix x2ml b6l vpmý 13-TH. -I ýny., -17im ýVjm 
xiý It miQ ann n nnxwox on 
Alternatively, M Mý may be read as the start of the second clause in the verse, but this would 
leave the opening clause in the air: 
onmi-prin ntY3 nvx -itm-n-nm xis; * m7mm ýnr mý lo 
XXMI Mýl V123ý CUM 
XSMITý5-1, Mý rly-15 unn -Inw-cm oll 
Perhaps it is intended to relate both ways so that some connection is established between the 
deeds of God and the deeds which are done under the sun. However, it is not clear what this 
connection is, and this may be an intentional aspect of the ambiguity of the verse: how do 
God's deeds relate to what is done under the sun? Perhaps this is part of what people are 
unable to find out. We suggested above that the first line may also form the conclusion to 
v. 16. 
On a number of occasions in Qohelet it is unclear whether the actions under considera- 
tion are to be ascribed to human or divine agency. This is particularly so for the passive 
iltyl, as in 8: 11, Y1 jllt737ý M'11 MIRM-'131 2ý Xýn jz-ý37 n-vin nrn ntyn milm rltyl-j-, X, 
where it is unclear who is responsible for this state of affairs. Indeed, of twelve occurrences 
of MtM (1: 9,13,14; 2: 17; 4: 3; 8: 9,11,14,16,17; 9: 3,6), none states clearly who is responsible 
for what 'is done'. All of these, except 8: 11, refer to what is done 'under the sun' or 'under 
heaven' or 'on earth', and one might have assumed to this point that this indicates human 
actions. But 8: 17 casts doubt on the validity of this assumption. In 1: 13 a hint was given that 
this could be the case, because the reference there to ITTMI Y1n11 1tVY3 lvjx-ýn is directly fol- 
lowed by 1: 1 M30 MUM C", '*M 1113 Yl 1'13Y Min. In other instances (4: 3; 8: 9), however, 
the context does specifically concerns human deeds. It is also frequently unclear whose deeds 
jltY37n refers to. 5 of the 21 occurrences of this word specifically refer to God's deeds (3: 11; 
7: 13; 8: 17,17; 11: 5), and one refers to deeds done by people but with God's approval (9: 7). 
Only 10 refer specifically to deeds done by human beings (2: 4,11; 3: 22; 4: 4; 5: 5; 8: 14,14; 
9: 7,10; 12: 14). In the remaining verses it cannot be stated with certainty to whose actions 
, ItY37n refers (1: 14; 2: 17; 4: 3; 8: 9,11). However, in 8: 17 it may be that the author is attribut- 
ing Vn7jol PrIll Mt773 'IVN iltYVI to God. 
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14.1.6 9: 1-6 
As we observed above, the opening to 8: 9,16 and 9: 1 are similar, but, typical of 
Qohelet, all slightly different: 
, aý-rix prin -wxn ni-ýn-rim 8: 9 
, 3ý-Jlx 'Jim -IVHD 8: 16 
"nin 9: 1 
We noted that is used only in 8: 9 and 9: 1, but reference is made to 'giving one's 
heart' seven times, no two exactly the same27: 
-, Mý nx )Ilrl3l 1: 13 -, Iý 01311NI 1: 17 
1: 1ý -ým In, 7: 2 
jlý 73121 -ým 7: 21 
'1ý -. nm 111131 8: 9 
, Iý -nm -mna 8: 16 
, 1ý -ýx nim 9: 1 
Only elsewhere in 7: 2 is the preposition -ýX used, but there seems to be no differences in 
meaning and, in fact, a number of manuscripts read -11H. 
The same problem occurs in 9: 1 as in 8: 9 in discerning whether the start of the verse 
refers back to the preceding verses, or forward to the verses which come after. It may be that 
the first refers back, linking in with the same expression in 8: 9, while the second 
points forward. In this way, the opening clauses of 9: 1 would serve to link 8: 9-17 with 9: 1- 
10. The repetition of this expression may also highlight the middle word, ýD, which occurs in 
greater concentration here (vv. l, l, l, 2,2,3,3,4,6,8,9,9, l0) than anywhere else in Qohelet. 
'17M continues to be used regularly in this passage, and again is used in different ways. 
It may be that 'IVX is used, in three different ways in vv. 1,3(+6), 4; 'lVjXD seems to be used in 
two different ways in v. 2; -IVXýl occurs in v. 2; and we find the short form, -Vj only in v. 5. 
The first difficulty in 9: 1 concerns the word It is pointed as an ayin waw verb 
'112, but such a verb does not occur elsewhere in the Hebrew Bible. Some commentators 
regard it as a form of the double ayin verb 'I'll, 'purify, select'28, which is only used else- 
where in Qohelet in 3: 18 (which is precisely the same distance from the centre of the book), 
where its translation is also highly problematical. Gordis (1968: 299) cites GeSK 113,4a, and 
gives examples of other similar forms of geminate verbs in Gen 49: 19 from '7'71) and Prov 
270gden (1982: 159) regards ý 2ý rim . nri: in 1: 13 and 8: 16 as an inclusio to 1: 13-8: 17, a new section starting 
in 9: 1.9: 1, he asserts, 'is without doubt an introductory expression. ' [Our emphasis) 
28E. g., Crenshaw (1988: 159), Gordis (1968: 299). 
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29: 6 (71-11 from 11-1) in support of this argument. Other commentators follow the 1XX, which 
renders this part of the verse, KOIL KCIPSM JAOU UVP WCIP CLUP rov-ro, and propose emending the 
text from '111ý1 to -, iXl %1ý129. However, Crenshaw (1988: 159) points out 
that, 'although this reading seems preferable to the Massoretic Text, the principle of lectio dif- 
ficilior favours the rare Wla-bur. ' It should probably be read here as an infinitive verb con- 
tinuing the thought of the preceding finite verb, the first person singular perfect verb 111111 
We might tentatively suggest that its meaning here, which presumably is similar to 3: 18, is 
something like 'test'. This might indicate that the author intends to test the following state- 
ment that, 'the righteous and the wise and their deeds are in the hand of God. ' 
"lly, in the sense of 'work', is not only unique to this verse in Qohelet, where this 
important concept is conveyed by the frequent use of the root ýW, but the Aramaic form of 
the word MV112Y is not used elsewhere in the Hebrew Bible. There seems to be no good 
reason why the author would have selected this unusual word over the keyword ýny or lity or 
perhaps '1337 . On this basis Fox (1988: 256) goes so 
far as to say that 'this is one of the points 
where the theory of an Aramaic origin is most persuasive. ' However, it provides a further 
example of the use of different words to convey the same thing. 
It is not explicitly stated whose love and hate it is that is referred to in 9: 1 by the 
phrase WIWI Y11" JIX oWtH31 'Mu-M. Most commentators ascribe them to ETI#IýXls, which 
seems to make good sense in the context of this verse, but they could also refer to EYMI. 
Alternatively, it may refer to love and hate in general, or else the expression could be a 
merismus indicating the whole spectrum of emotions from love at one end to hate at the other. 
This seems to be the case in the poem in 3: 2-8, and, indeed, the two words IsIN and Mt occur 
together only in 3: 8 and 9: 1. The near-identical phrase in v. 6, Wlxat-131 U313,1H M, seems 
to refer to human passions. There DrIN3112-01 is added to the list. Usually this part of v. 1 is 
read, 'whether it is love or hate man does not know930, but t3i ... 01 plus a negative usually 
means 'neither ... nor, 
31: hence the clause should be rendered, 'a person knows neither love 
nor hate'. Ibis is in line also with the positive use of 131 ... C31 ... 01 in v. 6. 
29E. g., Fox (1989: 256); Whitley (1979: 78). 
30See, e. g., RSV; NEB; REB; NIV; Crenshaw (1988: 158); Gordis (1968: 299). But see also the translations in 
Barton (1912: 157); Fox (1989: 253). 
31 See, e. g., Gen 43: 8; Exod 4: 10; Num 23: 25; 1 Sam 20: 27; 28: 6; 1 Kgs 3: 26. 
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The final phrase in 9: 1-, t3l, 'IaDý ýDjl, may be read either temporally or spatially. Some 
commentators regard this phrase as meaninglesS32 and follow LXX in reading the first word of 
v. 2 as ý2,1 rather than ýXl, and attach it to the end of our verse as is suggested in BHS and 
represented in Pesh. This is the reading followed by RSV, while NEB and REB translate as 
though the word ý1'1 had dropped from the original text where it would have followed the ýDM 
with which v. 2 starts. However, MT is grammatically sound, and while the precise intent of 
the phrases with which v. 1 closes and v. 2 opens is not clear, sense can be made of them. 
Considering the difficulty and ambiguity of the language in Qohelet, it seems wiser to follow 
MT here. 
ýXl could be translated either 'both', referring back to 12, IX and nat, or 'everything' 
as seems to be the case in the v. 2 - though this is an insufficient reason for assuming it should 
be rendered in the same way here. 'ne plural suffix on VMT)ý might pick up on WIM1 if it 
represents people in general, though MIMI ought to be represented by a singular suffix. Alter- 
natively, it could refer to and MItY, or to the righteous and the wise. But however these 
words are understood it is difficult to see how the verse hangs together, and it may well be that 
the verse division in the MT serves to further confuse the sense of 9: 1-2. 
Gordis (1968: 300) argues persuasively that the opening words of v. 2, ýZý '17MO 
may be an idiom with the meaning 'everything is like everything else', which serves as a 
prelude to the remainder of the verse where opposites are used to illustrate that everyone meets 
with the same fate - presumably death. He bases this largely on the similarity between this 
phrase and the phrase M"M '17M il"M in Exod 3: 14, and r1hM '712 M3 nýV in Exod 4: 13. A 
number of commentators agree with this argument33, but otherS34 emend the text in line with 
LXX and/or Pesh., and view 'IVND as the beginning of v. 2. However, while the latter seems 
to give a more straightforward reading (perhaps a sufficient argument against it in Qohelet! ), 
the former avoids emendation by making reasonable sense of the text as it stands, and main- 
tains the ambiguous and complicated use of language we have come to expect in Qohelet. One 
argument against it is the absence of a zaqeph over ýDý, but the accentuation in this book is 
insufficient on its own as a basis for emending the text. 
32E. g., Fox (1989: 257). Cf Loader (1986: 107). 
33E. g., Crenshaw (1988: 159,160); Eaton (1983: 125); Ogden (1987: 145); Whybray (1989: 141). 
34F. g., Barton (1912: 157-159); Davidson (1986: 67-68); Fox (1989: 256-257); Loader (1986: 107). 
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There follows a list of opposites which presumably represent all the people who lie 
between the extremes mentioned. MIDý appears to be out of place in this list, firstly because it 
is not paired with its opposite as are all the other elements in the list, and secondly because 
=23 appears later in the list with MUM. This is explained in different ways. Gordis 
(1968: 300) suggests that . 11Vý ought to be combined with the next word so that 'IVIUýI n2ý 
is 
opposed to XMýI - the first element being longer than the second to balance the next pair 
where the second element, Ml 133IN IVXý, is longer than the first, rillh Fox (1989: 257) 
proposes that we should add 7*1 to provide a pair for . 11Dý. However, both these solutions 
ignore the fact that 1112 appears later in the list with a pair, and there seems no good reason 
either for repeating it, or for providing it with a different pair to the one later in the verse. 
Therefore, we may conclude either that . 11Dý is an error and should be removed, or that the 
author deliberately disrupts the list by adding an element which is out of place. Considering 
the plays on the word . 11to earlier in the book, the latter is a distinct possibility. 
, 1? at the beginning of v. 3 may pick up on its use twice at the beginning of v. 1, perhaps 
the second of these in particular. If the phrase - '11: 1ý points forward to the second 
part of v. 1, M in v. 3 may announce the conclusion the author reaches in light of v. 2. The 
reversal of 'Trim -I'llp ýDý in v. 2 to ýDý VIN in v. 3 may serve to conclude this half of 
the passage. It also means that this half of the passage closes with the word ýDý, which 
emphasises the fact that one fate comes to all. In fact, the highest concentrations of the word 
ý, D are in 2: 10-19; 3: 9-21 and 9: 1-10 - the very passages which refer to Vix U111M. 
The phrase at the centre of 9: 1-6, YI-Xý73 E3'TXI-"3. t 2ý, recalls the similar phrase in 
8: 11, Yl MfOO CM: 1 MUM '12.1 2ý Xýn. However, 9: 3 adds tni"m 8: 11 is set 
in a passage which focuses on 'evil deeds', and is likely to be interpreted accordingly. 
However, neither phrase in 9: 3 need necessarily bear a moral sense, and indeed this is an 
unlikely interpretation of M'Mrll 10: 1ý1 11*hil. It may be that what is meant in 9: 3 is that 
human hearts or minds are full of tragedy, or something similar, -and it is this which drives 
them to madness - like oppression is said in 7: 7 to drive the wise person mad. Y-1 at the 
beginning of 9: 3 may be read in the same way, 'it is a tragedy in all that is done under the sun 
that all meet one fate', and it could be this that drives people mad. This adds an ironic twist to 
8: 11. 
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The key concepts in the second half of 9: 1-6 are 'life' and 'death', presumably making 
explicit what has been referred to so far as inx rip. Over a quarter of all the words from 
the root 211n are in these three verses; and the four words from the root 171 in these verses plus 
the three in v. 9 make up more than a quarter of the words from this root as well. Perhaps sur- 
prisingly, only in these verses and 4: 2 do the two roots occur together, and there seems to be 
at least a tension, if not a contradiction between the sentiments of 9: 4,5 and 4: 2, where the 
author says, 13"ly 119171 Mn 'IVX M"11,1-In 121n "=V ITIMM-YIN 13M rMil. It is perhaps also 
surprising in a book where death seems to be an important underlying theme, that the actual 
root 211n occurs only fifteen times (2: 16; 3: 2,19,19; 4: 2,2; 7: 1,17,26; 8: 8; 9: 3,4,5,5; 10: 1) 
and that it is not explicitly discussed in great depth. In 7: 26 and 10: 1 'death' is used simply as 
part of a metaphor: in 7: 26 a woman is said to be 'more bitter than death', and in 10: 1 'dead 
flies' which pollute ointment are likened to a little folly polluting wisdom. Four times it is the 
time of death which is under consideration: 3: 2 states that there is a time for death just as there 
is for birth, while 7: 1 affirms that the time of death is actually better than the time of birth; 
7: 17 asks why one should die before his/her time, and 8: 8 states that one does not have any 
power over the day of death. Of the remaining nine references to death, seven are in the pas- 
sages we mentioned above in which '111H 111M is mentioned, where they serve to specify 
precisely what that one fate is. The remaining two references are in 4: 2, which we also noted 
above3S. 
The word 'InT, in the ketibh in v. 4, is given as '12M) in the qere36. There are good 
grounds here for reading with the qere as most commentators d037. Firstly, '11ri" is widely 
attested in ancient Hebrew manuscripts as well as in LXX, Pesh., Vulg. and Targ. Secondly, 
the pual of 'IM is not attested elsewhere in the Hebrew Bible, while the pual of '1211 is found 
in Exod 28: 7; 39: 4 and Ps 94: 20; 122: 3. Thirdly, the preposition normally used with 'Iril is 
-ý, and sometimes -In or -. 1, but 'Url is followed on a number of occasions by -ýx (e. g., Gen 
14: 3; Exod 26: 3,3; Ezek 1: 9). However, none of these is conclusive, and Ogden (1987: 147) 
35Nonetheless, 'death' is clearly a major theme in Qohelet. Some reference to it seems to be made in 
1: 4(? ), 11(? ); 2: 14-17,18-21; 3: 2,18-21,22(? ); 4: 2-3,16; 5: 14-15; 6: 2,4-6,7-9(? ), 10-12(? ), 7: 1-4,8,14,16-17; 
8: 7,8,10,13; 9: 1-6,10,11-12; 10: 8-10,14; 11: 8-12: 7. Fox (1988: 67) is representative of many commentators 
when he asserts 'Throughout the book, Qohelet reveals an obsession with death unparalleled in biblical literature. ' 36Schoors (1992: 40) asserts that, 'except for Qoh 5,10 and, in a lesser degree, 10,20, the Q readings are pre- 
ferable. However, only in Qoh 9,4 and 12,6 does the variant K-Q affect the meaning of the text. ' 37E. g., Barton (1912: 161); Fox (1989: 253); Gordis (1968: 304); Whybray (1989: 142). 
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maintains that 'the emendation does nothing to clarify the meaning of the verb. ' Moreover, 
Crenshaw (1988: 161) argues, 
On this reading, those who are still alive have confidence; however, Qohelet has earlier praised the dead 
over the living. This secondary Qere reading removes the sting of Qohelet's denial of reward and 
punishment in 9: 3. The original Ketib is ironic. 
The second half of v. 4 takes the form of a 'better than' proverb typical of Qohelet. 
However, there are some features of the proverb which deserve note. Were it a direct com- 
parison between a living dog and a dead lion it could have been more succinctly and poetically 
expressed in the balance form used elsewhere in Qohelet thus: 21WI 7,111-W-1-In Vi MýD MT. This 
may be the meaning of the proverb anyway, but it is complicated by the appearance in the first 
half of the preposition -ý and the pronoun HIM, which do not occur in the second half. It may 
be, as most commentators suppose38, that they are simply used for emphasis, 'for indeed a 
living dog (yes even it! ) is better than a dead lion. ' Alternatively, the sense of the preposition 
from the first half may carry over into the second half thus: 'for it is better for a living dog 
than (for) a dead lion. ' Another problem in the proverb is the use of the article with 'n"IN but 
not with IýZ. The reason for this may be to further heighten the irony of the comparison. 
The dog seems to have been regarded as an object of contempt39 in ancient Israel, while the 
lion was used as a symbol of kingship and power and was even used of God4O: perhaps the 
force of the article is to imply that it is better even for any living dog than for the great lion 
when it is dead, the imbalance in the proverb matching the imbalance between the things com- 
pared. 
Although the superficial meaning of v. 5 seems to be fairly clear, commentators are 
divided about how it should be understood at a deeper level: is it to be understood at face 
value as an admonition to take, in Eaton's words (1983: 126), 'the opportunity this present life 
affords to consider the fact of death, as the Preacher has been constantly urging, and to evalu- 
ate life accordingly4l; ' or is it intended ironically, as Loader (1986: 109) argues, 'The 
"advantage" of the living is that they know they must die while those who are already dead 
38Schoors (1992: 114) argues, 'In the end, 2ý0ý in 9,4 seems to be the only clear instance of emphatic lamed. ' 
But see Fox (1989: 258). 
39See, e. g., I Sam 24: 14; 2 Sam 3: 8; 16: 9. 
40See Isa 3 8: 13; Hos 13: 7; Job 10: 16; Lam 3: 10. 
41Cf Davidson (1986: 63,64); Fox (1989: 258); Gordis (1968: 305); Whybray (1989: 142). 
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lack even this knowledge. Such bitter irony! The "advantage" is no advantage'42. Both read- 
ings are possible, and it seems that the reader cannot be certain in which way the verses were 
intended. Perhaps this is a deliberate ploy on the part of the author. 
Elsewhere in Qohelet the author seems to be troubled by the fact that everyone 
eventually meets the same fate (2: 14-17; 3: 19-21; 5: 14-16), but in each of these chapters, as 
here, (s)he proceeds to recommend enjoyment of life (2.24-26; 3: 22; 5: 17-19; 9: 7-9). In 
7: 2,4 (s)he appears to suggest that contemplation of death is a good thing for the living to 
practise. However, the observation of the wise dying just like the fool in 2: 16 leads to the 
statement in 2: 17 M"MHIM "JIM3t7l; also in 4: 2, in seeming contradiction of the surface mean- 
ing of 9: 5, the author asserts 13"137 U"n slnoi '17M CMM-7n 131n '1MDV O"JIVI-21M 13H 1117ii; and 
in 7: 1 (s)he contends that 1ihm 01'13 PUNI 131" [2101, which appears to amount to the same 
thing as saying 'it is better to enter death than to enter life. ' These two strands within the 
book seem to be in tension, and we find them intermingled so that no clear unified stance 
seems to be adopted at any stage. 
V. 5a displays the careful balance which v. 4b seems to lack. The two halves of the 
proverb revolve around the terms O"Y11" and WY11" MIX, with the living being those who 
'know' and the dead those who 'do not know': 
W3711" MIN 
This follows a similar pattern to 8: 5, 
Y'l 'll'? Y-1., Xý -lisn -Iniv 
tnri ný Y-Is t)Dvnl rlyl 
There is no surprise in the statement that the dead know nothing, but there may well be con- 
siderable irony in the assertion that what the living know is that they will die. What is and is 
not known becomes an increasing important feature towards the end of Qohelet. 
The structure of the proverb in v. 5a also means that the two words from the root 211n 
occur in the middle. There is a progression from 'the living' to 'knowing' to 'they will die' to 
'the dead' to 'not knowing' to 'nothing', with everything revolving round 'death' at the centre: 
-InImn M. 'ril., nalm wrin. -Il Irlwo t3"Y'711 
42Cf Barton (1912: 160); Crenshaw (1989: 161). 
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The final part of 9: 1-6 seems to start with v. 5b. The start of v. 5b and the start of v. 6b 
are balanced, but the order of the words changes: 
noto tr* 'ily-lINI v. 5b 
"P, --" . 11< 113f M*-j"M 12 ril V. 6b 
As a result of this balance, and because of its position at the end of the clause, 0ý137ý in v. 6b 
is emphasised. The conclusion to v. 6b, OnVI jirm nt7ya-vx ý=, then reminds the reader 
that the discussion in these verses is still part of the theme of 'what is done under the sun. ' 
Between the two balanced clauses in v. 5b and v. 6b there is a statement which recalls 
v. 1, MI. IX MD 02IM2117-01 MIIMt-M Mn"IMM M WIDT MV3 "D. The use of C31 ... 131 ... M 
seems to be designed to recall and build upon v. I in which case one may wonder why 1IM317 is 
added to the list when the pair of opposites presumably represents the whole spectrum of emo- 
tions. Even if, as most commentators suppose, MWIN and Mfo in v. 1 are of God, while here 
they are human passions, nothing seems to be gained by the addition of a word which is also 
used in the Hebrew Bible of God43. However, in Qohelet M117 is only used elsewhere in 4: 4, 
and there it is ascribed to people, 1,171n 7j"N-JIN317 Wil "D -ItYWI jlntz-ýn nx ... mix-11. 
There may be no particular importance in the specific word MIMI% it may have been chosen 
with the purpose of extending the list from v. 1 to give an impression of the comprehensiveness 
of the statement, and to prolong the monotony of the '-am' sound. 
The pronominal suffixes here are usually read subjectively, their love, hate, jeal- 
ousy/zealousness. However, they may also denote the object - love, hate, jealousy/zealousness 
of them. Following the thought of the second half of the previous verse, where it is emphati- 
cally stated that the dead will not be remembered, the latter reading may be more appropriate. 
Moreover, this reading also maintains the ambiguity of v. 1, because it is not specifically stated 
whose love, hate, jealousy/zealousness towards them has been destroyed - is it other people's, 
or God's, or just love, hate, jealousy/zealousness in general? 
14.1.4 9: 7-10 
9: 7-10 is the conclusion to the second half of 8: 9-9: 10, and like the conclusion to the 
first half, it includes a verse which issues the 'call to enjoyment'. The reference to eating and 
43E. g., Deut29: 19; Isa26: 11; 42: 13; 63: 15; Zech 1: 14; etc. 
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drinking, as well as the use of the words iinnt and =2, in 9: 7 seem clearly to tie in with this 
theme, but it is 9: 9 which most closely resembles the other similar verses, especially 5: 17, 
YMMM-110M 11IM-13Y U1,111 lix"I 9: 9a 
rim'-wX aw 3X "y1wi-nox 11311 5: 17a 
VnVri Yvin Jý-Jyn -1VM JýMrl "m 9: 9b 
trnýxfl 15-7yn-ivx J-)rJ_, n, nmn rmw nw*i 5: 17b 
vnvm min ýny mm-10m 1ýny- 21 tr, rm xvi n 1ý1; 1 ,w ýn 9: 9c ýny, -0 lfpýn xrl-'n 5: 17c 
In comparing the verses thus, we can see that one important difference between them is the use 
of twice in 9: 9. What purpose does this word serve which was not required in 5: 17? 
Perhaps it is designed to raise doubts in the reader's mind about the apparent optimism of the 
verse, in which case the positive nature of 5: 17, and all the other similar verses, might also be 
called into question. Alternatively, it may simply call attention to the fleeting nature of life in 
this realm 'under the sun', in which case JýWl 171 lnl-ýD may rather be a restatement of the 
phrase 11ri In, 'Zon in 5: 17. The phrase DIM In, 'Zon occurs also in 2: 3 and 6: 12, and 6: 12 
uses the words 'Zon and ý11, *wn "ri-in' -IDOn D"M WIXý MUn-M Y111-In 1D. 131W-50 
occurs only twice more, in 2: 23 and 5: 16 where the context is decidedly negative. The phrase 
52,1 [I'll] In' is used in two other verses, once in the third person and once in the first person: 
151m "ri-, n, 6: 12 
7: 15 
9: 9 
'n, 9: 9 
Typical of Qohelet, these are all slightly different, and conclude with the second person. 
Four more differences remain between 9: 9 and 5: 17. One is the use of the second per- 
son in 9: 9 to replace the third person of 5: 17. This has the effect of applying what has been 
observed in the third person throughout the thread of verses of which 5: 17 is a part to the 
reader him- or herself. It becomes admonition rather than observation, and this is further 
emphasised by the use twice in this section of the second person singular pronoun. A second 
difference is the opening section of 5: 17 which is not represented in 9: 9. However, the senti- 
ments of this part of the verse are comprehensively covered in 9: 7-8. A third difference is that 
t31, '15X, 1 is omitted from 9: 9. This is a glaring omission, because it means that 15-1113 "WX is 
left without a subject in the verse. The subject presumably is E31, '15X, 1 in v. 7, but this is some 
distance removed. 
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The final difference is the first part of 9: 9 which has no equivalent in 5: 17, or indeed 
elsewhere in Qohelet. IVX occurs only twice elsewhere in this book, in 7: 26,28. It is used 
with the article in 7: 26 where it probably means 'woman' rather than 'wife', although the lat- 
ter is possible. In 7: 28 it occurs without the article, but could mean either 'woman' or 'wife'. 
Usually in the Hebrew Bible 17M takes the article when it refers to a man's wife as oppose to 
any woman, and this has led some commentators to suppose that the author intends the word to 
be read as 'woman' here. If this is the case, the phrase could be taken to urge enjoyment of 
any woman one desires, but it need not necessarily mean this. The call to enjoy life with a 
woman all the days of your life, may be intended to' encourage a man to seek a woman whom 
he loves, and to enjoy the rest of his life with her. However, as Whybray (1 989a: 144) points 
out, 'there is no way of telling whether he is here referring specifically to married life, ' and 
the ambiguity may well be intentional. 
A further complication is added by the fact that the second -17M, which is usually 
understood to refer to 1ý271 "n could also refer to IVX. In this case MVX would be 
qualified by two'relative clauses both ending in 1ý1', i ("ri) 
ý2, -i "n ninx--wx - , Wx-my 
lnlýn vnv, -i nnil Jý-7na -ivx - 
This removes the problem of the repeated phrase, which otherwise produces the nonsensical 
statement: 'all the days of your life of hebel which he gave under the sun all of your days of 
hebel. ' RSV, NEB, REB and some commentatorS44 ignore this problem and remove the sec- 
ond occurrence of the phrase45. Alternatively, the second '17im may be read 'because', giving 
an interpretation something like, 'Enjoy life with a woman whom you love all the days of your 
life of hebel, because this is what he has given you under the sun all your days of hebel: surely 
it is your lot in life. ' 
There is clearly a strong emphasis on 'life' in 9: 9. The word 1XIIII occurs three times, 
and there are four terms for the days of a person's life: 01"11; 1ý11 "ri-In" ýD; 1ý3il 'In" ýD 
and WIn again. This provides a striking contrast to 9: 1-6. However, it is only in this central 
part of the passage that life is mentioned: the word does not occur at all in the 24 words either 
side. 
44E. g., Barton (1912: 161). 
451t is anyway lacking from LXXA, Targ. and some masoretic mss. 
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The first line of v. 7 consists of two balanced halves which pick up on 'eating' and 
'drinking' and the words irMt and =2 from the thread of 'call to enjoyment verses': ý 
jnný rinnt3 ýDx Jý 
jr, n2-3ý3 -. irirji 
rMt7Z and : 21V-2ý2 seem to be used as parallel terms implying that in this instance MU has no 
moral sense. This may have a bearing on the expression : 11V 7"K. MrMt7l and . 11=1 'Wl occur 
together in 2: 1,11M 'IrMtl 'InDIX M-Mý '11ý1 "IN "JIMM, which also uses the impera- 
tive of Jýsl, but, typical of Qohelet, it is a different form of the imperative. 
The second part of the verse is ambiguous because it could mean that God has approved 
one's deeds in advance, and the verse might then be understood to recommend that one enjoy 
life to the full because whatever (s)he does is already approved by God46; or God's approval 
may refer to past deeds, in which case the right to enjoy life would be a reward for what a per- 
son has done in the past. Alternatively, it may be read to indicate that God approves our 
actions when we live life to the full as recommended in the first part of the verse, in which 
case the phrase may serve much the same function as X1, "I Min and 
elsewhere in Qohelet. 
V. 8 appears to back up the sentiments expressed in v. 7, wishing the reader a joyful 
life, but there is some tension between the use of 1137-ýD here and its use elsewhere in Qohelet 
where it seems to indicate that everything has its time: 
rvi-ýný IIYI 
ny 
ny VnVri Yinn ntyi iVx 
3: 1 
3: 11 
3: 17 
8: 6 
8: 9 
However, the ambiguity of rDn in 3: 1,17; 8: 6 and M' in 3: 11 mean that these might also be 
read to indicate there is a time for aH pleasures - apart from 8: 9 which is uncertain anyway. 
Nonetheless, 3: 4 does clearly state, 
)13fl flI7 
rn n 1137 
This may suggest that it is not appropriate always to be joyful. Moreover, this seems to be the 
point of some of the proverbs in 7: 1-8, especially -1117jn pij-ýX jjnýn 51m 1111-5m nn55 31U in 
v. 2; 117riVn t; ý37D IIV in v. 3; and olllntV 21,: 11 zrý-, ontýj ýmx jr: 1 t3', nZrl 2ý in v. 4. 
46CIemens (1994: 8) writes, 'God has already approved our eating and word (9: 7), because they were prescribed 
in Eden. ' 
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The end of v. 9 and all of v-10 serve to draw to a conclusion the discussion in Qohelet 
of the deeds and the work that are done under the sun. , Tbree different words from the root 
, ItYy are used, IIVO, ', &Y and ', Ityn, and the root ýW is used twice, Jýnyll and 
ý13Y. 
Ont, 'i Mill ýW Jý? 3yll may recall the discussion of 'work' in ch. 2 because only 
once since then, in 5: 17, has a similar expression occurred: 
vinvol linil ýny' *ny 1: 3 vnv. -i Ymn ... yllvO 'Ifty 
ýny -: 11 2: 11 
vin7j, 11 Prill ýny nNV 'ýny -ýz 2: 18 
VnMi nrin ninnriVi Yiýw -V 'ýny 2: 19 
tinvil Prill 'rlýny -V ýnym -ýz 2: 20 
vn7ill Prill ýn37 lry-111 *ny 2: 22 
vnv, i-jirlli ýny' *ny -ý. n-l 5: 17 
vnv, I Prill ýny -. lrlx--17jx Jýny -11 9: 9 
Again all these are slightly different, and the final one in 9: 9 is in the second person. Since 
this expression occurs here for the final time, 9: 9-10 may also serve as an answer to the ques- 
tion in 1: 3: ultimately there is no advantage for a person from all the work they do under the 
sun, because none of it continues beyond death. 
The phrase MtV37ý 1'r Xnji '17M ýD in v. 10 recalls 8: 17 at the end of the first half of 
8: 9-9: 10, where the X= and nty both occur three times. However, in 8: 17 it is stated three 
times that people are unable to 'find out' the deeds that are done, while in 9: 10 the reader is 
admonished to do all the deeds that his/her hands can 'find' to do. The phrase JTI =21 'WR 
occurs elsewhere in Judg 9: 33; 1 Sam 10: 7; 25: 847, where it seems to bear the sense of 
'whatever the opportunity affords', so that Qoh 9: 10 probably means something like, 
'whatever opportunities for action present themselves to you, act with all your strength. ' 
However, Fox (1989: 260) reads the verse rather differently when he maintains that 'Qohelet is 
advising us to expend effort only in accordance with our abilities' [our emphasis]. Such a 
reading strips the verse of any positive sense of actively seeking to make the most out of life. 
However, to obtain such a reading, Fox translates 211fV0 IT, MY1 '17M ý: D as 'all that you are 
able to do' (1989: 259), which misrepresents the usual sense of the idiom, and he follows LXX 
rather than MT in reading jr= for 1=2 (1989: 260). Our reading finds particular support in 
the phrase in 1 Sam 10: 7, Iny C3'9, "*WI 10 IT Mri 'WX Jý 'ntyy. 
47See also Lev 12: 8; 25: 28; Isa 10: 10. However, the idiom in Isa 10: 10 seems to be different. There the Lord 
says ... 
ý*xn =1=5 I'll "IMIn IVNZ, and in verse thirteen, 9jinnn virty 'n" ? 122. The use of IT u2n, and 
1111177 'I'll r123 is noteworthy because of its closeness to Qoh 9: 10, and also ninnto is reminiscent of earlier verses 
in Qohelet, but it would appear that -ý "'I" INS? 3 conveys a different sense than I'll Xxnn in our verse. 
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ntvyn, n3ri and nnnri, in the second half of 9: 10, recall major themes which recur 
several times throughout Qohelet. We noted above that words from the roots ann and TV 
occur together a number of times in Qohelet, and such is the case in this section where they 
also occur together in 8: 16,17. However, on each occasion the combination of the two is dif- 
ferent: 
jinDn 31371ý 8: 16 
nYýý<t]Drlil 8: 17 
117J2r11 1137,11 9: 10 
1120ri, on the other hand, occurs elsewhere in Qohelet (and, indeed, the Hebrew Bible) only in 
the final few verses of ch. 7 (vv. 25,27,29), where the root x3n also makes most of its 
appearances. JUVII seems there to mean something like 'calculation' or to indicate the result 
of a calculation. 7: 25 is particularly pertinent because the words PYI and MnDri occur there as 
well, 1120M 'Innri Mpal -11Pýl 1137* '12ý1 '13N '131120. It may be that 9: 10 specifically alludes to 
the search which was intimated in 7: 25, and assures the reader that however much or little of 
these things he or she may find during his or her life, they are not to be found in sheol. 
ýMj is mentioned only here in Qohelet, which seems somewhat surprising when we 
consider how many allusions are made to death. However, we may recall that the root 111n is 
also used relatively infrequently, and can hardly be classed among the most frequently recur- 
ring roots in the book. 
We have commented already on the participle Jý, -I in the final clause of this verse. 
One further point we should note is that by using the participial form plus 'oim, not only does 
the author stress the on-going journey towards sheol, but (s)he also emphasises that you, the 
reader, are going there. This is conveyed by the very concise and balanced clause with which 
this section ends, i-MV Jý, 'I -121M "17M. 
14.2 Conclusions 
There are a number of points of ambiguity in this section which are similar to what we 
have seen earlier in the book: for instance, the accents in 8: 9 seems to confuse rather than aid 
the interpretation of that verse; the meaning of 8: 10 Is obscure and it is interpreted in a num- 
ber of different ways by the commentators; vv. 10-12 use o'ItV37 in a variety of ways; 'ION is also 
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used many times and in different ways throughout 8: 8-9: 10 and is often ambiguous; the 
precise implications of 8: 11-13 are unclear, and these verses are treated very differently, and 
even in contradictory ways, by the commentators; the juxtaposition of 8: 12,13 and 8: 14 leaves 
a considerable gap for the reader to fill in; the apparently positive tone of 8: 15, and the 
absence of any word from the root ItVY raise questions about the role this verse plays in its 
context; the second half of 8: 16 seems to intrude between v. 16a and v. 17; the phrase in 8: 17, 
XlSný DIM-1 ý. ZTI Xý could be read either with what precedes or with what follows it, as could 
in 9: 1; the role of the single term IT in 9: 1 is far from clear, as also is the first 
word of v. 2, ýXl, the phrase MZIýI 31*h'il YI-Mýn MIMI-= 2ý in v. 3, and ningrim" in 
v. 4; there is considerable disagreement concerning the tone of v. 5 - is it positive, negative or 
deeply ironic; the pronominal suffixes in 9: 6 could be read in different ways, giving a rather 
different meaning to the verse; 9: 7-10 tie in closely with the other verses issuing the 'call to 
enjoyment', but again there is disagreement over just how positive these verses really are - do 
they encourage the reader to enjoy to the full the life that God has given him/her, or do they 
simply advise making the best of a bad lot? 
The section 8: 8-9: 10 clearly deals with the deeds that are performed under the sun. 
However, it is not so clear what attitude the author adopts towards the deeds (s)he describes. 
8: 8-14 addresses the issue of evil deeds, and the author complains about the unfair treatment of 
the righteous and the wicked, while also affirming that it will go well for the righteous and 
badly for the wicked. In 8: 15-17 (s)he lauds pleasure, and argues that there is nothing good 
for people but to eat and drink and enjoy the days that God gives them; but (s)he also asserts 
that however hard people may try, they can never understand all that is done under the sun. In 
9: 1-6 the author states that no matter what people do, they all meet the same end, death; but it 
is also affirmed that life is better than death. 9: 7-10 encourages the reader to make the most 
of the few days God gives him/her under the sun, but points out that all deeds will cease in 
sheol. 
Ilese passages allow for quite different readings, lying between the extremes of hope 
and cynicism. On the one hand, they may be interpreted as an exhortation to make the most of 
the life God gives, even in face of what appear to be unfair consequences of good and evil 
deeds, in the firm belief that the God who approves our (good? ) deeds will work things out 
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justly even if they are beyond our comprehension. On the other hand, they may be understood 
as an exhortation to grasp what joy one can in life, because there is no guarantee either that 'it 
will go well for the good, and badly for the wicked', as tradition would have it, or that there 
will be any kind of recompense after this life is over. In fact, neither of these readings is 
wholly satisfactory because whatever is regarded as central, some of those aspects which are 
marginalised sit uneasily in relation to that centre. It seems impossible to produce an inter- 
pretation which does away with such tensions. But this is true also of life as we experience it, 
and is, perhaps, one reason why people can never figure out 'all the deeds that are done under 
the sun. ' 
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CHAPTER 15, Wisdom and Folly, and What Is and Is Not Known (9: 11-11: 6) 
15.1 Commentary 
15.1.1 9: 11-16 
9: 11 returns, after the second person address in 9: 7-10, to the first person by using a 
term which occurs in a similar phrase in 4: 1,7: 
VnV), nn, n Mlt7373 -IVH IaM 1=01 4: 1 
onvill Prill ýln 3x 'Juvi 4: 7 
vnVII-Prill jimli-I 13127i 9: 11 
The first clause of 9: 11 acts as an introduction; there follow five observations which 
lead to the conclusion with which the verse closes. 'Me conclusion, W1121 371DI Ily 10, 
is the precise centre of 9: 11-12, and it bears a striking resemblance to the phrase at the centre 
of 2: 11-19, which discusses wisdom and folly, and might also be interpreted as bemoaning the 
inappropriateness of one fate befalling wise and foolish alike: 
cýD-Px -irim -1.11ine 2: 14 
cýz-z-Jim Y2D1 Ily 9: 11 
This may suggest that the phrases InM 71,12n and YIDI JIY indicate the same thing, the latter 
meaning 'the time of one's fate', fate in this instance signifying deathl. We might recall that 
3: 19-20; 6: 6 and 9: 2,3 also bear similarities: 
tho -rix ri-olno 2: 14 
-7rim t31,12n ým lh-1 ýnn ... trlý -Trim ri-117n 3: 19,20 Ihn ýnn irim znpn-ýx 6: 6 
-irim -rip ý. n 8: 2 
Trim 9: 3 
t*n -Jim y1mi 3137 9: 11 
Despite the common elements, we note again that each verse is different. 372 may be a 
synonym for 1111M in 2: 14; 3: 19; and 9: 3,6, and it is notable that the root '11'17 occurs only in 
2: 11-91; 3: 11-21; 9: 1-6 and in 9: 11. Also the first part of v. 12 seems to support this inter- 
pretation: it picks up the last part of v. 11 and might suggest that people do not know the time 
of their death: 
71ml jly-. )z in trrrý xý mi V. 11 
Illy-JIM C317mil rr-mý t3l v. 12 
lCf, e. g., Fox (1989: 260); Ogden (1982: 165); Whybray (1989: 146). But note that LXX has Katpoq Lat 
arapqAa. 
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This ties in well with the verses asserting human inability to know the future, especially 10: 14, 
C3'7X', l indeed, only in 9: 12 and 10: 14 does the expression WiNJI 
occur. It also ties in with the end of 7: 17, jY1Y Xýl ]IM31 '=ý. However, the connection with 
what could be a contrary assertion in 8: 5, an Mý y"r =Vni 11371 is more difficult to 
determine, but this clause is very important because the same difficulty arises over the waw 
between J1Y and t: DVn in 8: 5, and between Y17 and YID here. 
The list in 9: 11 falls into two parts distinguished by Mý in the first half, and Xý 01 in 
the second half. The first part describes physical prowess, and the second half intellectual 
ability, and the list as a whole is probably intended to represent the best of human capacities. 
However, the use of the negative adverb Xý five times effectively negates the ultimate value of 
these attributes. The reason for this negation is then given in the final clause of the verse 
which might be interpreted, 'the time of death comes to them all. ' The fact that death is only 
alluded to in a rather ambiguous way is in keeping with our observation above that although 
death is a key element in Qohelet, it is explicitly mentioned only a few times. 
There is considerable irony in the words used in the similes in v. 12. The same verb, 
711N, is used for trapping fish and birds and is not used in this way elsewhere. It is applied in 
2: 3 and 7: 18 specifically to human action, as often elsewhere in the Hebrew Bible where it is 
also used of God2. By contrast, the verb used for trapping people, is often used with 
animals. This helps to convey a sense of the similarity of the fate of animals and people - 
much as in 3: 19, -1? 311n 773 '17 211nn IN* WIN 71'TIPM M, 1271 #'ITIPM MIX, 71-= M1112n. The same 
sense is given by the parallel between '171 71'11sn (a word from the same root, VIM, being 
used in relation to trapping people in v. 143) and MY"I 21Y: just as fish are caught in an 'evil net' 
so people are caught for an 'evil time'. This may refer to a person's death, which would tie in 
with the trapping of a fish or bird which is likely to result in a sudden and untimely death for 
the creature. But if it is read with 3: 1-8 in mind, it might be interpreted to mean that people 
are ensnared by 'times' about which they can do nothing. Tlere seem, then, to be three ways 
2E. g., Ps 73: 23; 77: 5. Ps 139: 9-10 provides a particularly pertinent example because of its reference to 'taking 
wings' (like a bird) and 'dwelling in the sea' (like. a fish): 
ITIVIN3 
131n, 'TrINT11 11211ri IT 
found I ewhere. th 3-1-113-0 is one of a number of nouns where the gender in Qohelet is the opposite of that es0 er 
examples offered by Schoors (1992: 68-9) are rIT3 (9: 11; ef 2 Sam 18: 27); InIV (10: 17; cf Esth 1: 8); M11M 
(11: 9; 12: 1; cf Num 11: 28); nmv (12: 4; cf Lam5: l3);, I. VI, (12: 12; cf Gen 31: 42); jvintm (12: 11; cf Isa41: 7). 
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in which v. 12 could be read. Either it indicates that all people are ensnared by the time of 
their death which suddenly falls upon them. Or people are ensnared specifically when death 
falls suddenly upon them, perhaps when they are not expecting it, or if it happens 'before its 
time' as in 7: 17. Or it may not refer to death at all, and be understood something like this: 
People do not know the timing of their lives: as fish may be caught in a net, or birds in a trap, so they 
may be ensnared by the sudden onset of a time of misfortune. 
Vv. 13-15 tell a short story which provides an illustration of inappropriate con- 
sequences. The story appears initially to be a fairly typical tale about might being overcome 
by the wisdom of one poor man (sic). This is intimated in the introduction in v. 13 where 
Mnnri and *111 are both used. ilnnrl ... 17 may be an example of apposition4. There seems 
to be no convincing reason for deleting 'In: )ri as suggested in BHS, particularly as it is attested 
in the versions, and although the phrase is awkward and unlike anything else in Qohelet, it 
M ay be designed to emphasise 'wisdom'. The meaning may be reasonably well represented in 
the translation in RSV, 'this example of wisdom. ' 
The clause IýM X"M *1111 introduces a key word of the passage, but uses it in a dif- 
ferent sense to its later usages. This seems to be a deliberate irony. It also means that ýrll is 
used in two different ways, and two different words, ý111 in v. 14 and in v. 16, are used 
to convey the same thing. ý1'71 does not bear the same sense elsewhere in Qohelet, or any- 
where else in the Hebrew Bible. The closest parallels in Qohelet are WMI-ý37 Wil 12'11 in 6: 1 
and T'ýY 121 in 8: 6. The construction of 6: 1 and 9: 13 is similar: 
response observation "under the sun" 
tnx-. 1-5y m. Mnon mri , nwi nom nr ri, 
6: 1 
, 5x N,, -i -*rw On7j, I Prill IM. Dri 1211mll Ily-M 9: 13 
The tale starts with a clause which sets the scene: there is a small city with few people 
in it. There then follow two clauses describing an attack on the city - the greatness of the 
attack is emphasised by the use twice of the adjective ý111 in parallel phrase: 
ý1-11 Jýn m*m -Nil 131ý1113'111= -Iall 
These come either side of the words IJIM 3101 which imply a reasonable size of army. The 
salvation of the city is also described in two parallel clauses which emPhasise the role of wis- 
dom in overcoming the attacker's might: 
4Cf GeSK (131). 
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t3nn Inon O"R in N, 2721 
Irinnna -ryll-nx Hul-thl 
So far the tale presents few surprises - the underdogs have been saved from the great might of 
their attackers by the wisdom of one poor man. This is the stuff of folk tales the world over. 
However, typical of Qohelet, there is a sting in the tail which comes in the final clause of v. 15 
- nobody remembered the poor man. Ilere is an important change in this clause from the first 
one: V. Zri 730n VX has become Mom Inonn VWI-PM, that is to say, the emphasis has shifted 
from the man's Wsdom in the previous two clauses to his poveny in the last clause. 
This is picked up in the conclusion in v. 16. It starts by re-affirming, with a 'better 
than' saying, that wisdom is indeed better than might. There then follow two balanced clauses 
which emphasise that wisdom is useless if the one who possesses it is poor. The positive 
'better than' saying revolves round the word 'wisdom', 'better Wsdom than might'. The next 
clause picks up wisdom from the first, but then has jnM. ', 1 at the centre so that there is a pro- 
gression from wisdom to the poor person. The final clause picks up 'the poor person' in the 
pronominal suffix on 1"1211, then turns round the word 'nobody': 'his words nobody listens 
to': 
11210 
trynva 
It might also be noted that each clause increases in length by one letter, which may portray the 
increasing intensity of the statements: 
I 11*111in "inDn 01310 1,1171 InOnli 1173nril trynv3 tirm r-11-il 
There is sUPPort elsewhere for these sentiments in the sayings in 8: 11, *j'13-t3y jinnn nliv, 
and in the following verse, 90. Dil ý13 =11il ý22. 
15.1.2 9: 17-10: 4 
There seems to be some tension between the assertion in v. 16 that the words of the 
wise are not heeded, and the claim in v. 17 that the words of the wise heard in quiet are 
listened to. The difference is the word IDOVI in v. 16: where at the end of v. 15 MXI was 
dropped so as to effect a particular focus on the poverty of the man, in v. 17 pon is omitted so 
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that 'wisdom' is emphasised over 'folly'. However, this also draws greater attention to IDM 
in the previous section, because it is made clear that this is what prevents the words of a wise 
person being heeded. 
9: 17 seems to require U'1=2 to complete the type of comparison which is so familiar in 
Qohelet5, and which occurs in the verses either side of it, 
sillu v. 16 
trýlonl ýVjvn lippm lrynn YIT133 m"mri vin v. 17 
linnrl 11MU v. 18 
It may be that the sense of the In ... =2 saying in the previous verse is continued in v. 17, as 
we find also in 7: 1. However, in 7: 1 the saying which omits : 11D follows directly from a 
saying in which it is used, and both are in the same verse. 4: 17, on the other hand, may pro- 
vide an example of a verse where MID is presupposed without there being a In ... MU saying 
preceding it. However there are other explanations for 4: 17 which do not require =2 to be 
supplied or assumed, and the same applies here. GeSK (I l6e) cites a number of examples 
from the Hebrew Bible where the niphal participle has the sense of the Latin gerundive. If this 
applies here the first half of 9: 17 could be read, 'the words of the wise spoken in quiet are 
worthy to be heard more than the shouting of a ruler among fools, 6. But we should note that 
even if 11D is not read from v. 16, In is sometimes used alone to signify superiority of one 
thing over another7, so that it may be best rendered 'beuer than, even without the . 11D. 
An alternative would be to move the disjunctive accent to 21M. 1 and to read the verse, 
'the words of the wise spoken in quiet are heard more than the shouting of a ruler among 
foolS, 8. This would display an ironic twist typical of our author: though a ruler shout, if it be 
among fools it will be heard less than the words of the wise however softly spoken. 
Whatever the explanation, attention is drawn to this verse because it lacks the MV, and 
because it lies between two very similar verses, both of nine words, which open with parallel 
affirmations of the value of wisdom over might that are then modified by the rest of the verse: 
Wynzý3 C33'm 1"1.111 11,17.1 J. Donli 11=11 11"113ln 61=11 6131U V. 16 
olllil il-110 'TZM" '711M Nt2lnl 2-112 "ýDn 'InDn '1210 v. 18 
5Cf, e. g., Barton (1912: 168); Crenshaw (1988: 167). 
6Cf Whybray (1989: 149). 
7GesK, 133b cites Gen 29: 30; 37: 3; Deut 14: 2; 1 Sam 2: 29; Hos 6: 6; Job 7: 15 and Qoh 2: 13 as examples. 8Cf Fox (1989: 264). 
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Thus while v. 17 asserts the value of wisdom over folly, v. 16 indicates that wisdom is useless 
without wealth, and v. 18 claims that even though a wise person achieve much good, it may be 
readily destroyed by one 'sinner'. This ties in well with the theme of the previous section 
regarding 'inappropriate consequences'. 
Words from the root rill occur three times in this passage (9: 17; 10: 4,4), and all three 
bear a different meaning. Of particular note is the expression 113A-ýX in 10: 4, which occurs 
twice elsewhere in Qohelet. In 10: 4 it is used intransitively and appears to counsel against 
taking any action, 'do not leave', while IT ri=r-ýX in 7: 18 and 11: 6 is transitive and advises 
taking action, 'do not vtithhold your hand'. The ambiguity of the verb is roughly captured by 
the English verb 'leave' which can mean either 'to go away from, depart', or 'let remain. 
The difference in this case is not absolute, but rather one of perspective: when I leave a place, 
I may leave behind me some object, which I give leave to someone to use. Tbus in 2: 18 the 
author must leave the fruit of his work for someone else when he dies; in 5: 11 riches do not 
give their owner leave to sleep; and in 7: 18 and 11: 6 the"reader is advised not to leave his 
hand out of the activity being described. However, this illustration fails to explain 7: 9 which 
appears to have a directly opposite meaning to the expression in 10: 4, MY 01ýlun -p-ma oyý, 
ganger lodges/remains in the bosom of fools. ' On this basis the phrase in 10: 4 ought to read, 
'do not remain in your place'. It seems that there is a degree of ambiguity in the expression. 
This is further complicated by the second word in 10: 4 from the root M3 which seems to be 
closer to the noun 31M, 'rest, quietness', that appears in 4: 6; 6: 5 and 9: 17. This being the 
case, the author advises in the first half of the verse that one not leave his or her place, then 
goes on in positive terms to say 01ý111 DIMUrl M121 RVIn. 'Me use of this root in two such dif- 
ferent ways within the same verse is typical of our author's use of language, but BHS gets 
around it by suggesting MY be replaced with M131 from the root Rla, 'hinder, restrain, frus- 
trate'. However, it might be recalled that there is similar ambiguity around the admonition in 
8: 3, where the expression can be understood in two different ways, and could be 
read either as the end of 8: 2 or the beginning of v. 3, Yl '1112 'MM-ýM 1ý21 1130 
Both verses may refer to 'leaving (or not) a ruler's presence'. 
By contrast to the use of nu with different meanings, two different roots are used for 
folly, ýDn and ýDo. As we have noted before, there seems to be no difference in meaning, but 
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they may serve to raise questions in the reader's mind concerning any difference between 
them. In view of the contrast in v. 18 between 1=1 and XU111, and the fact that either ýOn or 
ý. na is used in every verse apart from those where XUrl occurs, it may be that H1211 is used as a 
near-synonym to ý30/ý=9. However, we should also note that there may be a contrast in the 
second half of 9: 18 between M2111 and MaW, and in both verses 'sin' would be an appropriate 
translation. 
There is also a word play on M210 which occurs at the beginning and end of 9: 18. In 
the first instance it is used as part of the 'better than' saying, in the second it is a noun, 
'good'. A strong contrast is drawn between 1MM XVIM and MMIn Malt2 in the second half of the 
verse, these revolving round the verb 
1121111 Malt 
There is also a contrast drawn between "ITiol MIT and the expression 01ý111 D"NOF1 in 10: 4, 
IrIN XVIM 
trýrll Ernn 
10: 1 appears to restate in proverbial form the sentiments of 9: 18: wisdom can be out- 
weighed by a little folly in the same way that even a fly can pollute oil or perfume. However, 
the verse is fraught with problems and uncertainties. 
The first difficulty concerns the expression 311n "MIMI, with which the verse opens. 
These words appear to be in a construct relationship which might be rendered, 'flies of death'. 
This could either mean that the flies themselves are dead, or possibly dyingIO, or that they 
bring death. While both are possible, the former might have been more simply expressed 
using an adjective, MIJIM U1212T, and the latter finds a parallel in the expression 111n IýD, 
'deadly weapons', in Ps 7: 14. Nonetheless, the former does seem to fit the context better. 
However, in view of the singular verbs which follow, Fox (1989: 261,264) suggests redividing 
9So, e. g., Fox and Porten (1978: 30). 
IOSee Gordis (1968: 314) who argues on the basis of 'such examples of the epexegetical genitive as rMil 12, Deut 
25: 2, "man worthy of flogging"; I Sam 20: 3 1, JII? 3 12, "a man destined to die*; rII? 3 '103H, 2 Sam 19: 29. ' 
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the consonants from r1in 11127 to 111n, mini, and repointing the text so that it means 'a fly 
dies'. 
The word 711" is from a root Y13 which occurs here and in 12: 6 in Qohelet, and only 
twelve times elsewhere. Two of these are in Isa. (35: 7; 49: 10); six in Pss. (19: 3; 59: 8; 78: 2; 
94: 4; 119: 171; 145: 7); and four in Prov. (1: 23; 15: 2,28; 18: 4). The two occurrences in Isa. 
refer to a literal 'gushing' of water from a spring, while all the others use the word meta- 
phorically to speak of words 'gushing' from someone's mouth - indeed, in Prov 18: 4 the meta- 
phor is expressed in terms of words of wisdom being a 'gushing stream'. Y1: 73,1 in Qoh 12: 6, 
seems to refer to a literal spring, or perhaps a well. However, neither the literal nor the meta- 
phorical sense seems appropriate in 10: 1. It could be, as Crenshaw (1988: 168-169) and 
Whybray (1989a: 150) suggest, that its meaning here is 'bubble up' and by extension 'fer- 
ment'. However, BHS and Barton (1912: 168) recommend it be deleted as a dittograph; 
Gordis (1968: 315), following LXX, argues that 'the context ... requires a noun ... to mean a 
"container"'; and Fox (1989: 265) contends that the word in MT does not make sense and 
should be emended to 7121, 'cup, bowl', which is perhaps what lies behind OrKeVcialap in 
LXX. 
Whybray (1989a: 150) comments on the second half of the verse that it 'has almost 
certainly suffered some textual corruption', and it undoubtedly presents some difficulties for 
the interpreter. As it stands the phrase might best be rendered 'more precious/weighty than 
wisdom and than honour is a little folly. ' We might have expected a waw between M= and 
Minn, but the waw is also absent between O"Ma" and 3712, (assuming that this is a second verb) 
in the first half of the verse, and there are other occasions in Qohelet (e. g., Onvim 1137 in 
8: 5,6) where the waw seems to intrude. It may be argued that the reader would expect an 
adjective following 7M. Dri to contrast with U371n following 11*D0, and, indeed, this is 
represented in both Crenshaw (1988: 168) and Gordis's (1968: 190) translations. Gordis views 
'712: ) as a noun used in an adverbial sense. It may be that this statement draws the implications 
of 9: 18 a stage further: there one sin could destroy much good, here a little folly can carry 
more weight than wisdom ... and honour. Fox (1989: 261,262) takes a different approach 
again. He reads '111Y, with the first half of the verse, then emends '711nn to 1=1 so that the 
second half of the verse reads, 'a little folly is more weighty than wisdom. 
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The word "1171 may be ironic. Its usual meaning in the Hebrew Bible is 'precious', and 
this may be how the reader responds to it directly after reading about the 'perfumer's oil'. 
However, in Aramaic (e. g., Dan 2: 11), and possibly in Ps 116: 15, it seems to have developed 
the meaning 'of great consequence', which seems more appropriate for the second half of the 
verse. Nonetheless, the ambiguity may be intentional. However the word is translated it 
makes for a striking statement - that a little folly carries more weight or is more precious than 
both wisdom and honour. 
V. 2 takes the form of a concise and carefully balanced proverb, of identical form to 
that found in 7: 4, even to the extent of lacking the athnah which we find in almost every other 
verse of the book, 
21,22 t3lýlon . 1ý1 
ýax 2112.1 E31nnri ný 7: 4 
*Xntý ý, On 1ý1 wwý t3nn iý 10: 2 
The sentiments of the verse are similar to 2: 14a, jh"l IV= ý'1=11 17jM"12 1,13"Y unn-M. 
However, what precisely is indicated by 'his right hand' and 'his left' is not clear, and is per- 
haps deliberately left to the reader's imagination. Certainly elsewhere in the Hebrew Bible the 
right hand denotes a place of favour1l, or of protection12, or of power13, and any of these 
might be applicable here - implying that the heart of the wise person will lead him or her into 
favourable circumstances or safety, or give him or her power, while the fool's heart will 
instead lead away from these things. But it is not clear from the usage of these terms else- 
where in the Hebrew Bible, that they may denote moral goodness on the one hand, and moral 
evil on the other. Indeed, where the two terms are used together, they often both denote 
deviation from righteousness, as in Josh 1: 714: 
lyný ýIxntvl rw 12MM nlorl-ýM "-my nvn 112 -1VX jlltO nnrjý -imn rul ? In j7-1 
1ý11 -1VM ý= ý-'Dtyn 
in v. 3 seems, as BHS suggests, to be another example of a conflation in the 
ketibh of qere, ýDDVn and a variant, ýDOMD. In this instance the meaning of the verse is little 
affected. The sentiments are similar to 10: 15, rlnýý rr-xý -17im 11yrri trýlozn hy, 
and again tie in with 2: 14,1h, 1 IM12 ýIOZMI VM-1.1 VITT ODMI. Notably, all these use dif- 
llCf, e. g., I Kgs 2: 19; Ps 16: 11; 45: 10; 110: 1; etc. 
12Cf, e. g., Isa 41: 13; Ps 18: 36; 63: 9; etc. 
13Cf, e. g., Exod 15: 6,12; Ps 20: 7; 98: 1; etc. 
14Cf, e. g., Deut 17: 11,20; 28: 14; Josh 23: 6; 2 Kgs 22: 2. 
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ferent forms of the verb Jýn, and this may tie in with the rather unusual use of the verb in 
6: 8-9, VDI-±rm wry nrin : IIU t3,, n-, l -ill 1ý, -* Y-ii, '20-rin nnný -mr--. 173 -'D. 
15.1.3 10: 5-7 
This passage sees the final occurrence of the key expression VnVol IIIIII. Moreover, 
"ITINI in 10: 7 is the last time this word occurs, and, in fact, the final time the author writes in 
the first person. 10: 5-7, then, sees the end of the thread of verses, running through all of the 
first nine chapters of the book, which record what the author him- or herself has observed 
'under the sun'. Moreover, there are thirty-seven verses remaining, exactly a sixth of the 
book (which recalls Wright's theory about the importance of the numerical value of the letters 
of the key word ýZrl, 37), that contain no first person usage, nor the 'key' phrase OnVol IITIII. 
There is an element of ambiguity in v. 5. Ibis revolves around the use of the word 
'12Dýn. Were the sin of the king's doing, this could have been unambiguously described as 
coming from the king simply by the use of the preposition -in before VIýMl. However, by 
the use of '13Dýn uncertainty is generated about whether the sin comes from the king himself, 
or from someone in his presence - perhaps a usurper. Vv. 6-7 lend support to the latter pos- 
sibility. Ilere is similar ambiguity over the term Y"I 1.11 in 8: 3,5. 
The opening verb of v. 6,1213, is a niphal perfect, and its subject is not clear either. It 
could be that the ruler of the previous verse causes fools to be thus exalted, or it may be that 
he is overthrown by someone who sets a fool in his place. Or again, it could be that someone 
removes his wealthy courtiers so that his power is removed, and replaces them with fools. It 
is not clear whether the disruption of the social order is the problem which the author 
observes, or if it is incidental to the real wrong - perhaps the overthrow of the ruler. Either 
reading is possible. 
If V11-1 in v. 6 is read with the first half of the verse, we would have expected it to take 
the article like CIWIM15. However, our author displays considerable inconsistency with 
regard to agreement between noun and adjective. It is also possible, as, for example, Whitley 
(1979: 88) and Whybray (1989a: 152) suggest, to ignore the athnah and take 013"1 with the sec- 
ond half of the verse and read it as '[the] great', 'The fool is set in exalted places, and the 
15See also 37111 130 in 6: 8. Cf Schoors (1992: 165-6). 
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great and the rich will sit in the lowly place. ' VITI is the middle word of the verse and, 
without the aid of punctuation, could be read with either half. In fact, the verse is a chiasmus 
which illustrates the social reversal in a literary way: the expected pairing of words (of equal 
length) occur at the same point either side of the centre, but when the verse is read from start 
to finish these pairings are disrupted: 
liv, hVI MIT)VY1 ZT131 DIM-= ýDum Im 
L 
verb 
We should note that while a passive verb is applied to ý=)m, he/it 'is placed, the active 
imperfect is used for unIVY, 'they uill sit'. The fool has to take no action to bring about this 
exaltation, but it seems that this results in the rich being forced to take a lowly position. The 
inappropriateness of the situation is further indicated by the mismatch of singulars and plurals: 
'the fool (singular) is put in many high places (plural), and the rich (plural) sit in the lowly 
place (singular). ' 
Where the contrast in v. 6 was between ý00,1 and D"I"037, which are not mutually 
exclusive, in v. 7 the contrast represents genuinely opposite ends of a spectrum: t5'1'7. IY and 
V"ItV. However, the two verses run parallel in that those people usually associated with a 
lowly position are observed in an exalted position in the first half of both verses, and those 
usually associated with an exalted position are observed in a lowly position in the second half. 
15.1.4 10: 8-14a 
The main difficulties for translation and interpretation in this passage occur in v. 10. In 
its context it may be that the beginning of v. 10 refers back to the chopping of trees in the 
previous verse16. If this is the case, Y'121.1 in v. 9 may be the antecedent of X171 here. Altema- 
tively, Mlil may be used in an indefinite or impersonal sense as 'one'17, or mean 'it' and refer 
totheaxe18. Against the former Whybray (1989a: 153) points out that 'this would be a unique 
meaning for hu': the other supposed examples cited by Gordis (Job 8: 16; 13: 28) are best 
explained in other ways', although the example in Job 13: 28 does provide a reasonably close 
16So, e. g., Barton (1912: 172); Fox (1989: 268). 17SO, e. g., Crenshaw (1988: 173); Gordis (1969: 322); Ogden (1987: 170). 18Whybray (1989: 153). 
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parallel. Against the latter it should be noted that it does not make sense in the verse as it 
stands, unless 1313D is emended to 012)ý, which is then read 'beforehand' as Gordis 
(1968: 322)19 suggests. 
However, there are other difficulties in the clause which need to be addressed before a 
decision can be reached on this matter2O. The first thing we should notice is that the root 011117 
occurs only three times elsewhere in the Hebrew Bible, and on each occasion it is the qal form 
which is used rather than the piel as here. The qal is also common in later Hebrew. In Jer 
31: 29,30 and Ezek 18: 2 it seems to be used in an idiomatic sense with reference to teeth being 
dulled or 'set on edge' (RSV, REB). Thus its meaning here may be the literal sense of 
'dulled' from which that idiom derived. However, it is not used elsewhere in the Hebrew 
Bible as it is here. 
The word ý112, which also occurs only here in Qohelet, is used elsewhere of iron or an 
iron tool. In Deut 19: 5 and 2 Kgs 6: 5,6 it appears to refer to an axe for chopping wood, 
which would fit in with the mention of CY1237 Y7111: 2 in the previous verse. But in 2 Sam 23: 7 
and Job 41: 29 the tool described is a weapon of war, which might be more in keeping with the 
word VlýIrl later in the verse. 
WM) means 'face' or 'front part'. This does not make sense in the context of this 
verse. A number of commentators refer to Ezek 21: 21, where they argue that 1713D is used of 
the edge of a sword2l. However, it is by no means certain that this is the meaning of the word 
in that verse, and it provides a poor foundation on which to base the translation here. The 
alternative is to read it as 011* as mentioned above. 
ý Tjý Tj is the pilpel of ýý 17. The root occurs on five other occasions in Qohelet, four of 
which (7: 21,22; 10: 20,20) mean 'curse', and one in 9: 11 means 'swift'. Its meaning here, 
then, is unique in Qohelet, and in fact rare elsewhere in the Hebrew Bible. In Ezek 1: 7 and 
Dan 10: 6 the expression ý1771 310i'll means 'polished bronze', and presumably its meaning here 
is something similar - polished, and by extension, sharpened. 
We can now see that there is uncertainty over almost every word in the protasis, and 
the apodosis, too, poses its problems. 131ý111 literally means 'warriors', and this ties in with 
19Cf Ogden (1987: 170); Whybray (1989: 153). 
20Barton (1912: 177) went so far as to contend that 10: 10 is 'linguistically the most difficult verse in the book'. 21Cf, e. g., Barton (1912: 177); Crenshaw (1988: 173). 
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the mention earlier of ý7-12 which, as we noted above, can be used of iron weapons. 
However, this seems to be an inappropriate rendering for the word here where it appears 
instead to convey the abstract notion of strength. In this case it might be regarded, as a 
singular, even though it is plural in form, and so take a singular verb. The problem then 
arises as to whether it is the object or the subject of the clause. The piel *121, probably means 
scause to be strong', in which case either trý, M will be made strong, that is increased, and as 
subject is placed at the front of the clause for emphasis; or 'he' (the subject of the verb, be it 
Y'11713 from the previous verse or an impersonal 'one') must cause 01ý1, -l to increase, that is 
exert more effort. The latter seems to fit the context better, but either way the expression is 
awkward. A similar expression, meaning 'grow in strength', is found in Job 21: 7, although 
the qal of -131 is used there; and in I Chr 7: 5,7,11,40 we find the expression 01ýlrl 1*11.11 
where 13111.11 serves as the noun and is modified by the adjective t3lýlrl. 
Particular attention is drawn to the phrase sinxi nlrjWl 71-irl, by the fact that it disturbs 
the balance of vv. 10-11. It is also important to note that the word #'=n is the middle word in 
vv. 8-14a. It may be, then, that in the midst of these proverbs concerning folly, the author 
specifically draws attention to the fact that there is an advantage in wisdom, this being con- 
trasted with the fools babbling in v. 14a. However, it is far from clear what precisely the 
phrase 1=11 'I"Onn 11111" means. 11121" and 1=1 are nouns with which we are familiar from 
the earlier chapters of the book. We also met the noun 1117iD in 2: 21; 4: 4 and 5: 10, where it 
seems to bear the meaning 'success' or 'skill'. The verb '1VD occurs again in 11: 6, where it 
also appears to mean 'succeed'. The word in 10: 10 is probably the hiphil infinitive22, which 
would give a reading something like, 'the advantage of succeeding (or being skilful) is wis- 
dom'; or 'for wisdom to succeed (or be skilful) is an advantage'. However, in rabbinic usage 
*IVD came to mean 'prepare, make fit', and jinnn is sometimes used in the Hebrew Bible to 
designate technical skill23. Thus the phrase could also mean, 'it is an advantage to prepare 
one's skill, or technical ability'. This would fit the immediate context of the verse well, but 
means using both InDri and '1VD with different senses to what they mean in the rest of Qohelet 
- although this would not be the only such case in the book. Fox (1989: 268) further compli- 
22Ketibh I'Von, infinitive construct; qere n7j=, infinitive absolute. Cf Schoors (1992: 37-8). 23See, e. g., Exod 28: 3; 31: 3; 35: 10,25; 36: 8; Jer 10: 9; Ezek 27: 8; Ps 107: 27. 
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cates matters by suggesting that 'the best expedient is to point hakkassir' and render 'the 
skilled man'. He goes on to explain, "'The advantage of the skilled man is wisdom" means 
that wisdom (here in the sense of technical skill) gives the skilled man an advantage over the 
one who substitutes force for preparedness and good sense. ' 
The uncertainty over how these three words should be understood can be clearly seen if 
we compare some of the translations given: 
But the advantage of wisdom is to give success (Barton, 1912: 169)24 
and the advantage of skill is wisdom (Crenshaw, 1988: 168) 
but the advantage of the skilled man is wisdom (Fox, 1989: 267) 
but it is an advantage to prepare one's skill in advance (Gordis, 1968: 193) 
yitron (will be) the reward/success of wisdom (Ogden, 1987: 171) 
But the development of skill is an advantage (Whitley, 1979: 86) 
but wisdom helps one succeed (RSV) 
the wise man has a better chance of success (NEB) 
the skilled worker has a better chance of success (REB) 
but skill will bring success (NIV) 
Not only, then, do these three words intrude in the middle of an otherwise balanced pair of 
proverbs, it is also far from obvious how they should be read. It has something to do with 
advantage, success and wisdom, but it is not clear what exactly the relationship between these 
three is. 
15.1.5 10: 14b-15 
V. l4b is part of the thread of verses which assert human inability to know the future, 
and is particularly similar to 8: 7, 
-m-, in '11. -Il -IVXD ID Y71 MIN 8: 7 
-rr 'n wirimn -row n7m trimn Y-i, -Xý 10: 14 
The main feature that is absent from 8: 7 is the word T"InK which, however, is used in 3: 22 
and 6: 12. A comparison of 6: 12 and 10: 14 shows that the question at the beginning of 6: 12 
moves to the end in 10: 14, and is replaced by the statement, DIN' I YT-Xý: 
-., in trlmý -rr-ln 6: 12 
. 7'a, 5 inrin -i,, -j, '17igi , in t3,7x., l Y'r-O 10: 14 
TIVIN is used also in 7: 14, MMIM2 11-IMM WIM-1 MXMI bft -IVY 717-, MYý 
which displays similar sentiments; and 9: 3 specifically relates what happens to the living 
24Frendo (1981) supports Barton's translation, but rather than emending the text as Barton does, he proposes that 
it is an example of 'the Broken Construct Chain' as described by Freedman in 'The Broken Construct Chain', Bib 
53 (1972), 534-6. 
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'afterwards', 13"mm-ýM 11"IMMI nnvmn nanýi li*ýrn yn-xýn triwi-= 2ý mi. There is 
probably a play on the words 11"111M and TIVIN in 10: 13,14. 
V. 15 picks up the expression YTI-Xý from v. 14 and applies it specifically to 'fools'. 
However, there are two obvious problems with this verse: the disagreement between the usual 
gender of the subject and the verb, and that between the pronominal suffix and its apparent 
antecedent25.13YI121 is a feminine verb, but the subject, ýny, is always masculine elsewhere 
in the Hebrew Bible. However, despite Whitley's (1979: 87) assertion that ýny 'is masculine 
elsewhere in the book', there seems to be no definite indication elsewhere in Qohelet of its 
gender. The demonstrative '11 in 2: 10 seems to refer to the situation of finding pleasure in 
one's work, rather than specifically to work itself: 71I. -H-111 1ýny-ýMn rintv 11ý. 
In fact, it is possible that the X". 1 in 3: 13 might refer to ýny, in which case its gender in this 
verse would also be feminine, but again this probably refers to the situation in general rather 
than work in particular, Kri 131; *M Jilin *D37-ýM MID MM"11 121V1 ý-DXIV VTWI-ýD M1. The 
same applies in 5: 18 where both the feminine demonstrative, '11, and the feminine pronoun, 
Mi, occur, X1,1 t3l, -IýM Jilin 'IT ftyl rint7h If in these verses it is the situation in general 
which is being described, we might have expected the masculine demonstrative and pronoun to 
be used, which is more usual. 
There are two further points that should made in this regard. Firstly, the author seems 
on other occasions to be careless concerning agreement between subject and verb. And sec- 
ondly, there are other instances in the Hebrew Bible where what appears to be a masculine 
plural subject takes a verb whose preformative element is taw26, as well as other examples of a 
word usually regard as masculine taking a feminine verb or adjective27. Thus, even if ýn37 is 
masculine in Qohelet, the feminine prefix on the verb is not entirely without precedent. 
As regards the disagreement between subject and pronominal suffix, this is readily 
overcome if the punctuation of the MT is ignored. The verse may then be read, 'the work of 
fools wearies him who does not know how to go to a city. ' If this reading is, correct, there is a 
ready interpretation of the verse that explains the apparently obscure second half. If the phrase 
[PýMnjl ýny refers back to the incessant chattering of the fool in the previous verses, the 
25Cf Schoors (1992: 74,80-5,158). 
26E. g., 131,7n in Ezek 37: 7, and 1XIVrIn in Job 19: 15. 27E. g., 9122 TM-ýX in Gen 49: 6, and IM. 1 in Job 31: 34. 
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situation envisaged may be that of a stranger who seeks advice regarding the way to a particu- 
lar city: however, in response, the fool takes the opportunity to show off his/her knowledge 
(thus actually displaying his/her ignorance! ), and in the process succeeds only in wearying the 
stranger. This would tie in with the other two occurrences of the root yXI: in 1: 8 in particular, 
D"371" but also the implications of 12: 9-12, which culminates in the statement in 
v. 12, t7l nyr mrin 1. *1 rrp I'M VIDD 211tV37, warning against a proliferation of written 
words. It might also explains of 10: 3, HIM ýDt) ý3ý 'InKI "lorl 11ý Jýn ýDWIVZ J-1-73-t31128. 
Moreover, it would help link this verse with the preceding verses which clearly focus on 
speech. 
One further observation we might offer in support of the above reading, is the fact that 
a disjunctive accent often appears in Qohelet directly before "17im when it means 'who' or 
'which' and refers to a subject preceding the accent. Elsewhere, however, this accent is a 
zaqeph rather than an athnah. 
Alternatively, the singular suffix on the verb may be considered as 'distributive', 
where, according to GeSK (145,5)29, 'the plural of persons (especially in the participle) is ... 
construed with the singular of the predicate, when instead of the whole class of individuals, 
each severally is to be represented as affected by the statement. ' Throughout Qohelet DUN is 
used to indicate 'all people', and we also find =rlil representing 'all wise people', and 
ýDDM&Mil standing for 'all fools', so it may be that here stands for 'each one of 
these fools'. Each of these individuals could then be the subject of the singular YT-Xý in the 
second half of the verse. 
Both these readings are possible as the text stands. But if it is left as punctuated, it is 
far from clear what is intended by the disagreement between the subject and the verb, and the 
suffix and its antecedent. Again it may have been designed to be ambiguous and to raise ques- 
tions in the reader's mind. 
However, Fox (1989: 269) says of the first half of the verse, 'the text is undoubtably 
corrupt' [our emphasis]30. He proposes Ilylin ýIonol ýny for MT's 13371"rl 01ý`Mjl 
ý=, 'We 
28FOx (1989: 269), however, suggests that 10: 15 originally belonged after v. 3: 
Combined, the two verses say: even when just walking on the road the fool reveals to everyone that he is 
stupid (v. 3), for he wearies himself by getting lost on the way to town. 
291le cites as 'undoubted examples of this distributive singular' Gen 27: 29; Exod 31: 14; Lev 17: 14; 19: 8. 
30Cf Barton (1912: 178); Crenshaw (1988: 175); Whitley (1979: 88). 
400 
may surmise that the second yod of MT hksylym was added after the mem was incorrectly 
joined to hksyl. The taw is probably a dittograph of the mem of myg'nw ... Alternatively, the 
intrusive t- may be a near dittog, raph of the following y-. ' Crenshaw (1988: 175) and Whitley 
(1979: 88), on the other hand, both suggest that (in Whitley's words), could be con- 
strued as a combination of ý100,1 with the old genitive case-ending 'I, with the enclitic V. But 
both approaches are unnecessary if the MT can be explained as it stands, particularly when its 
ambiguity is so typical a characteristic of Qohelet. 
If the text of the first half is emended, or the singular suffix is read as distributive, we 
are then left to explain the second half of the verse. Most commentators take it as an idiom3l, 
the precise sense of which is now lost to us, but which presumably indicates extreme stupidity. 
This would make good sense of the verse, and would accord with the sentiments of 10: 3, and 
also the similarly constructed clause of at the end of 4: 13, '1137 'WIT, * 7'19-Xý "IVX. 
15.1.6 10: 16-20 
In the swne way that the last three words of v. 10 disrupt the balance between vv. 10,11, 
ao also the last three words of v. 17 disrupt the balance between the vv. 16,17: 
mon '11toxi Irrill n2l., trý, nl ýDýD trn -Xý mril ýrlrl -rm-ux v . 10 
liv7, -i ýyzý ji-irr 1w tjný-m*i vrivi jtr-ux V. 11 
*ZRI I"Itl -IY3 jnýnrj r-Im Jý-, x v. 16 
*U, Ilyz 1"Ityl t3lIlri-72 J. Dýnvj rlx l'I'IVN v. 17 
If these three words are left aside for the moment, vv. 16,17 are also, like v. 10,11, of identical 
length in terms of number of words, though not in this instance in terms of number of letters. 
These similarities serve to draw attention to the words which are different in the two verses, so 
that 
-1-11ma -173 Jý-4m 
are contrasted to 
Y1373 C3,11111-13 14,17im 
Jý-'M and I"IVX are obvious contrasts. IN occurs only v. 16 and probably in 4: 10 in 
Qohelet. As in 4: 10, the word here is probably the spelling found also in the Mishna of the 
inteýection 'woeV which appears elsewhere in the Hebrew Bible as 'IN (e. g., Isa 6: 5), and 
MCf, e. g., Barton (1912: 174); Crenshaw (1988: 175); Fox (1989: 269); Gordis (1968: 324); etc. 
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sometimes as I, '1 (e. g., Ezek 2: 10)32.11'17M, which occurs only here in this book, does occur 
elsewhere in the Hebrew Bible, although only in this verse is it pointed with a sere. This may 
be because it is an intedection derived from the common form -)-jVjX33. 
The contrast between "11M. 1 and PY3 is not quite so obvious. However, the morning 
would certainly seem to be an inappropriate time for feasting, and it may be recalled that 317 
appears several times in Qohelet to indicate the appropriate time for doing something (particu- 
larly in the 'time-poem', but also, for example, in the question 1YI37 MýI 1117M -Iný in 7: 17). 
Thus the contrast is probably between feasting at an appropriate or at an inappropriate time. 
The three words added to v. 17 serve to explain the appropriateness of the time, and this may 
be their specific function: they may have been added to emphasise the need to feast at the right 
time. 
The contrast between IY3 and Ulln-jl is even less obvious. The word ITIVI occurs 
only here in Qohelet, but elsewhere it means 'nobles, 34. The usual meaning for '1373 is 'boy, 
lad, youth', but this does not seem to provide much of a contrast to 131"Ilrl-12. The word does 
not occur elsewhere in the book, '1ý1 being used to convey this meaning. However, '1373 can 
also bear the sense of 'personal attendant, servant', so it may be this meaning that is intended 
here. In 5: 11 '7237 is used in contrast to 'rV37, and in 10: 7 D'I'My is used in contrast to ant. 
Thus it may be that here again there are different terms used to convey the same thing, 
5: 11 ny IllIV37 
10: 7 O"72Y trit 
10: 16,17 -1373 t3nin-73 
In this case, 10: 16 is similar to 10: 7 in depicting inappropriate circumstances, while 10: 17 
portrays how'things ought to be. The implication may also be that it is foolish to allow the 
first, and wise to attain the second. 
As we noted above, v. 19 stands out sharply from the verses either side of it because of 
its structure and the sentiments it expresses - which seem to tie in with the verses issuing the 
'call to enjoyment'. It is not at all clear whether these sentiments are presented in an approv- 
ing or a disapproving manner: of itself the verse seems quite neutral, so that the way it is inter- 
preted will probably depend on how the reader understands it to fit into its context. 
32Cf Schoors (1992: 149). 
33E. g., I Kgs 10: 8; Ps 119: 1; Prov 20: 7; etc. 34-ýrj 'noble', occurs only 13 times in the Hebrew Bible: I Kgs 21: 8,11; Isa 34: 12; Jer 27: 20; 39: 6; Neh 2: 16; 
4: 8,13; 5: 7; 6: 17; 7: 5; 13: 17; Qoh 10: 17.13"lln-13 is used only here. 
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In 2: 2 'laughter' and 'pleasure' are disdained, oltUY ill-, In 
ýýVln 'Vinx pvitý, 
and in the following verses 'wine' (2: 3), 'money' (2: 8), and 'pleasure' (2: 10) all rank among 
those things which fail to bring satisfaction. Along similar lines, 'laughter' rates poorly in 
7: 4p : 1ý =2" Irn prltn oyz nT, and in the following verse it is asserted that it is 
fools whose hearts are in ilritt 2112, then in 7: 6 the 'laughter of fools' is compared to the 
crackling of burning thorns. 9: 11 observes that t3ný WWI* Xý, and in 5: 9 money comes 
under attack, 90D Y. ItV-Xý JOD XU. However, in 7: 12 there seems to be an implicit approval 
of the value of money for 'protection' in the phrase 90, '1 ý32 jinDrisl ý33, and in 3: 4 we are 
told that lplritý rly. Moreover, the 'call to enjoyment' verses, seem very positively to extol 
the value of 'eating' and 'drinking' and finding 'pleasure' in what one does. It seems, then, 
that the author displays a somewhat ambivalent attitude towards these things, which makes 
interpretation of this verse all the more difficult. 
We might render the first clause, 'for laughter they prepare food. ' It is unclear, 
however, who 'they' are. It could be, as Gordis (1968: 328) argueS35, that the plural is 
impersonal and should be rendered 'one'. If this is the case, the verse may be, as Fox 
(1989: 272) suggests, 'an incidental remark describing the good fortune of the wealthy. ' 
However, because it is a plural, the reader may think back to the plural noun J"Ity in 
vv. 16,17. The use of the roots ýU and j'131V forms another link between the verses. More- 
over, the mention of food used for laughter, and wine used for pleasure, seems to contrast 
with the observation that the princes in v. 17, who feasted at the proper time, ate for 1111: 11, 
and not for nl7j. This may indicate that v. 19 is to be associated with the behaviour of the 
princes in v. 16, in which case it seems to be designed to be read with disapproval. Alterna- 
tively, v. 18 may further develop the consequences of v. 16, while v. 19 further develops the 
consequences of v. 17: when the princes eat and drink at the proper time it brings pleasure, and 
the appropriate people to rule are those with money (that is Vnin-p), because it 'answers 
everything. ' However, the final clause of v. 17 does not fit this reading well. 
90D, in the final clause, is emphasised by the addition to it of the article while the 
previous nouns, t3t* and I" were indefinite36. This may suggest that 'money' is the particular 
3SCf Crenshaw (1988: 176); Ogden (1987: 179). 
36Cf Schoors (1992: 166-9) who offers the following examples of nouns which occur in a series where one noun 
has the article while another has not: 2: 8; 3: 17; 4: 4; 4: 9-12; 7: 25; 10: 19,20; 12: 1,4,6. 
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focus of the verse. But what precisely is said about money is far from clear - it largely 
depends on how the verb 1171 is understood. The use of this verb recalls the word 111Y which 
occurs fairly often in chs. 1-5 (1: 13; 2: 23,26; 3: 10; 4: 8; 5: 2,13) then only once more in 8: 16. 
There are also verbs which appear to be from the same root in 1: 13; 3: 10 and 5: 19 (and the 
noun '13Y in 6: 8 may also be from the same root). In the case of all these words, the root 
seems to be either 'be occupied, busy' or 'be afflicted'. It may be that some ambiguity is 
intended. The same could apply here, in which case the clause might be rendered, 'money 
occupies everyone, 37, or 'money also afflicts everyone'. In this way it is similar to the verb in 
5: 19 which is used in connection with nrmtV, and follows a verse issuing the 'call to enjoy- 
ment', 12ý nrintn myn tr; *Mn ', n r9n lw-m nor 7,11-171 Mý 'PD. However, it could be that 
the verb in 5: 19 is from another root 'to answer', which, on the basis of Gen 41: 16 and Hos 
2: 23-24 might be rendered 'provide' (although this meaning is not certain38). The same could 
apply here, and this would also make sense of the clause, 'money provides everything, 39. All 
that can be said with any certainty is that the precise implications of this final clause are 
unclear, and it may be read either positively or negatively4O. If the verse specifically picks up 
on the 'call to enjoyment' verses, it may have a considerable impact on the way those verses 
are understood. 9: 7-9 seems quite clearly to pick up on those verses, and we noted above that 
while God's 'approval' is mentioned in v. 7, God is notably absent from v. 9. In 10: 19 the 
themes of eating and drinking are picked up, but no mention is made of God whatsoever - in 
this verse it is money that provides all the answers. 
Jý; 3 and 'VIV37 are used as parallel terms in 10: 20, and this may establish a further link 
between vv. 16,17 and v. 20. Three different words have been used for 'ruler/king' in this sec- 
tion: ýVln (9: 17; 10: 4); WýV (10: 5); and Jýn (10: 16,17,20). 
A comparison between 10: 20 and 7: 21,22 reveals that not only does Qohelet examine 
certain issues very thoroughly, but (s)he also views them from more than one perspective. 
7: 21,22 could be read as addressing precisely the same issue as 10: 20, but from the perspec- 
tive of the king rather than one of his subjects as seems to be the case here: 
37Cf Fox (1989: 271), who takes this line. ' 
38Whybray (1989: 157) observes, Mis precise meaning of 'anah, normally "to answer", is not found elsewhere, 
but is probably an extension of the notion of answering a request or demand (cf Isa 30: 19; Ps 118: 5). ' 39Cf Salters (1977: 425). 
40'Mus Ogden (1987: 179) observes, 'Its many possible translations make precision difficult, leading to a division 
among commentators as to whether it speaks of something negative or positive. ' 
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Jýý'-Jm jmy-nx ynvjrý-Xý -ivx jlý jnrrýx '17im trnxrl-ýMý t3l 7: 21,22 
t3, -lnx r6ýi YIN-131 -ivx jný Y-r 1112-1 onzy! x3l -, n 
1.0 '1"ýy ý 1227j73 jý73 IYI? 32 ZII 10: 20 
'12,1 'ZU" t31D2211 9y21 ýII261-31x 12"bV§l gly M 
15.1.7 11: 1-6 
We noted earlier that vv. 1,2 form another pair of parallel verses, the parallelism draw- 
ing particular attention to the differences between the second halves of the two verses. The 
most obvious difference is that the second half of v. 2 is much longer. This is heightened by 
the fact that there are only three accented units in v. 1, UV, 'l and 13=11, while there 
are six in v. 2, in, Xý, YWI, 'my'l and Moreover, the tone of v. 1 is much 
smoother - partly because of the length of the accented units, and partly because of the variety 
of vowel sounds, while the short words 'In, 0,37111 and MYl, and the repeated 'a'-sound in 
MY"I and rlXsl-ý37 make v. 2 more staccato. In v. 1 emphasis is placed on the positive verb, 
UNSWI, by its position at the end of the verse, but the negative verb, Y"111 0, appears at the 
start of the second half of v. 2. This negative note is sounded also by the word 1-1371, which 
does not occur in the other verses that assert human inability to know the future. 
In light of these considerations, it would appear that whatever the precise meaning of 
these verses, the positive aspect of the second half of v. 1, and the negative tone of the second 
half of v. 2 are important. It may also be that the focus is especially on what one can find and 
what one cannot know. This latter is certainly specifically mentioned in vv. 5,6, and may also 
underlie vv. 3,4. Perhaps the verses are a call to make the most of the opportunities life pre- 
sents, despite uncertainty about how things will develop in the future, which is very much in 
line with the 'call to enjoyment' verses. However, it is not at all easy to determine what rele- 
vance these two verses have in their context. There are basically two main lines of interpreta- 
tion: either they are a call to generosity such that one should distribute some of his or her own 
possessions to otherS41, or they refer to the advantages and risks of maritime trade42. In the 
former case, the reference would seem to be to liberality with one's food in v. 1, and distrib- 
ution, perhaps of this food, among a number of people in v. 2. In the latter case, v. 1 would 
41See, e. g., Barton (1912: 181); Fox (1988: 274). 
42See, e. g., Crenshaw (1988: 178); Gordis (1968: 330); Loader (1986: 126); Whybray (1989: 158). 
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recommend entrusting one's goods to merchant ships in view of the good return they are likely 
to bring, while v. 2 advises the precautionary step of dividing the cargo among several ships in 
case one or more should meet with some calamity en route. The verses may thus be 
understood either as a recommendation of philanthropy, or as advice regarding one's own 
advancement in business matters. However, even if the first reading is followed, the motive 
may still be self-interest, for the second half of v. 1 could be interpreted to mean that one 
should be generous because of the future returns (s)he will receive, while the second half of 
v. 2 might mean that generosity is motivated out of a concern to cover oneself in case hard 
times come when the favour will be returned. Which reading is adopted will depend largely 
on how the following verses are understood: and they also could be read in different ways. 
Most commentators feel it necessary to choose one or other interpretation, but this may be 
another example of deliberate ambiguity. 
We noted above the chiasmic structure of the second half of 11: 3, which draws atten- 
tion to the last two words, X1,1" DO, 
I Min,, t3v ry. -I ývv DIP Lima aml C31-112 ry 
-E 7 
Ibis means that the uncertainty over the precise meaning of the final word, MI, I", is of particu- 
lar importance, and may suggest, in view of other anomalies and ambiguities in the book, that 
the use of a word which seems not to make sense as it stands may be original rather than a 
copyist's error. There seem to be four ways in which the word might be understood: 
1) It could be the third person masculine singular pronoun with a yodh mistakenly added43. 
This would be similar to the clause in 1: 5, C32) Min W117 9XV lnlpn-ýXl, and it would also dis- 
play an abruptness similar to the end of 3: 13: XNi EYTIýM 111M. 
2) It could be from the rare verb , IN1, found in Qoh 2: 20, and only three times elsewhere in 
the Hebrew Bible (Gen 27: 29; Isa 16: 4; Neh 6: 6)44. This verb has a meaning similar to the 
much more common ol"i'l, but in its other occurrences in the Hebrew Bible seems to be 
restricted more to the sense 'to become' which is not appropriate in 11: 3. 
3) The word may then be from the verb 'Ps'l, in which case it would need to be repointed 
and the consonants changed to give 11,1 , 
1. While this would make good sense in the context, it VI- 
43See, e. g., Barton (1912: 193). 
44See Whitley (1979: 93). 
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requires too many emendations to make it a likely possibility. Some commentators45 contend 
that MUT1 may be a conflation of the pronoun Hin and the verb ', 11, 'T1, which seems a better 
option. 
4) It may be from an Aramaic root Ml. "i which has a similar meaning to 'nrl, and also means 
'to fall, 46. The verb occurs in Job 37: 6, ITY 1111M WýM 'IM =W rolm bon nnr 1ý0ý "D, 
which bears parallels to Qoh 11: 3 that may well suggest that the word here is connected to that 
verb. The sense of 'falling' is highly appropriate to Qoh 11: 3 where the verb ýM is used 
twice, and perhaps the word is designed to relate both to the pronoun and to this verb. The 
meaning is little affected, whichever of the above options is followed, and it may have inten- 
tionally been written in its unusual form to draw attention to it47. 
Although the surface meaning of v. 4 seems to be reasonably clear, its purpose in the 
context is again ambiguous. It may be an exhortation to take a risk when it comes to fanning 
practices, because if one waits for the ideal conditions he or she may wait forever. In this way 
it would be very much in line with the commercial interpretation of vv. 1,2, and v. 3 may be 
understood to mean that things happen at a certain time and in a particular way and there is not 
much that can be done about it except to make the most of what the opportunity affords. 
Alternatively, it may be a commendation of those who are careful to observe the weather con- 
ditions and who sow and reap at the appropfiate time. V. 3 may then be understood to indicate 
that if one observes carefully (s)he will discern something of how nature operates. Vv. 1,2 
might also refer to care with one's possessions - if you distribute your wealth carefully when 
you have it, when bad times come others may do likewise and see you through: we might say 
in terms typical of the time-poem in ch. 3, there is a time to give to others and a time to 
receive from them. Both interpretations are possible, and again the reading of this verse is 
likely to be determined by the reader's understanding of the section as a whole. The com- 
ments of Loader and Ogden might be noted in this regard: Loader (1986: 127) writes, 'this 
positive interpretation, which would be characteristic for wisdom in general, is negated by the 
remainder of the poem'; while Ogden (1987: 187) contends that the view 'that here we have to 
45See, e. g., Crenshaw (1988: 179); Gordis (1968: 331); Ogden (1987: 187); Whybray (1989: 159). 
46See Wlitley (1979: 93). 
47NI, I, is one of the words which leads Schoors (1992: 221) to the conclusion, 'Tlie language of Qoh is definitely 
late in the development of BH and belongs to what scholars recently have called Late Biblical Hebrew. ' 
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do with lost opportunities, would be acceptable as a possible meaning for the verse if it were 
not in this present context. ' Loader (1986: 127) goes on to say, 'The rain either comes or it 
does not come; it is not something man can do anything about - and he does not even know 
anything about it, for it lies within the domain of God's works. ' By contrast, Ogden 
(1987: 188) maintains, 
Qoheleth is speaking to a principle enunciated in ch. 3, that there are appropriate (and inappropriate) 
times for all activities... Observing natural phenomena, as vv. 3 and 4 indicate, allows us a glimpse into 
the divine ordering of the world, to discover information which we might apply to add meaning to life. 
The main problem in v. 5 is in determining whether the first half of the verse refers to 
two separate things or just to one. If the text is read with the MT, the former is more likely. 
'IVND at the beginning of the verse, and the kaph in V=37M, would mean something like: 'just 
as ... similarly': 'just as you do not know what is the path of the wind/breath/spirit, similarly 
with the bones in the womb of the pregnant woman. ' The implication seems to be that just as 
one does not understand how the wind/breath/spirit operates, similarly one does not understand 
how the bones of a foetus come together. If this first reading is followed, the second half of 
the verse could be rendered, 'thus you may not know the deeds of God who makes both [of 
these things]. ' It may be that M-1 is intentionally ambiguous: in view of its use in v. 4, the 
meaning 'wind' seems most obvious, but it could also be read as the 'life-breath' which comes 
to a baby when it is born. If it is understood in the former sense, the verse might be inter- 
preted in this way: 
Just as you cannot figure out the wind (and so cannot be sure when to sow), so also the formation of a 
baby in the womb is beyond your comprehension: thus you do know the deeds of God who makes both 
of these things. 
If it is understood in the latter sense, the verse might be read: 
Just as you cannot figure out how the spirit comes to a baby, so also it is beyond your comprehension 
how the bones knit together in the womb: thus you do not know the deeds of God who makes both these 
things. 
However, many commentatorS48 recommend following a number of manuscripts and 
emend 13MY37m to trtny:. In this way a reading similar to the last one mentioned above is 
achieved, but with only one example offered to illustrate human lack of knowledge: 
Just as you do not know how it is the life-breath comes into the bones in the womb of a pregnant woman, 
so also you do not know the deeds of God who does everything. 
48See, e. g., Fox (1989: 276); Gordis (1968: 332); Ogden (1987: 188). 
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Whybray (1989a: 160) argues that, 'Syntactically the [last] of these interpretations presents 
fewer difficulties'; it also seems to give a more straightforward reading, and gives a better 
balance between the two halves of the verse because it compares one thing that is not known 
against another thing that is not known: 
rn-hi rT-fl7 n' 't 
; -3, x nv' 1h 'rii n ____________ 
On the other hand, the first reading has the distinct advantage that it does not require emenda- 
tion of the text, and it also ties in more closely with the theme of the preceding verse. In addi- 
tion, it displays the kind of ambiguity over the meaning of the word M-1 which is typical of 
Qohelet. Morever, it is a dangerous principle, particularly in this book, to emend the text on 
the basis that it seems to provide a more straightforward reading. 
The sentiments of the last part of v. 5 are also expressed in 3: 11 and 8: 17, only in these 
two verses the verb M is used: 
13'171ýWl 
xth 1& 
'It7y nox "Itynn -rim tr7m 
-Jim 11: 5 
Typical of Qohelet, while these all say basically the sarne thing, they are expressed in three 
different ways. 
Commentators disagree about the meaning of Y101 ... '11172.1 in v. 6. The most obvious 
reading would seem to be 'in the morning and to the evening', suggesting a complete day's 
work49. However, the second half of the verse seems, by use of the phrase 717-IN MM and the 
word 1XV137j, to refer to two distinct timesSO, suggesting rather a reading 'in the morning and 
in the evening'. In support of this understanding of the verse, we might note that '111? 3ý in Ps 
30: 6 may best be rendered as 'in the morning', and likewise with 2'137ý in 1 Chr 23: 30 which 
may mean 'in the evening. Alternatively, it may be as Fox (1989: 276) suggests5l, that the 
phrase is designed as a merismus meaning 'at all times'. 
49See, e. g., Eaton (1983: 143); Whybray (1979: 93). 
5OSee, e. g., Crenshaw (1988: 181); Fox (1989: 276). 5ISee also Eaton (1983: 143), who suggests that the reference is 'not to two periods of sowing', but agrees that 
'"from morning to evening" is an idiom of completeness'. 
3: 11 
8: 17 
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Y-17 and rllrý-ýM express the same idea antithetically: Ym is a positive exhortation to 
action, 113Yý-ýX is a negative exhortation not to refrain from action. Y'17 recalls v. 4, and the 
sentiments of v. 6 may help the reader to decide how that verse should be understood. If v. 6 
calls for continuous sowing, v. 4 may be read as a condemnation of the one who is over- 
cautious in sowing. However, if it refers to two different times for sowing, it may indicate 
that one should watch the weather and sow at what seems a propitious moment - but rather 
than resting on one's laurels, a second sowing should take place at another time to increase the 
chances of success. In fact, the ambiguity is maintained by v. 6. 
717 may also recall v. S. Reference is made in v. 5 to the foetus in a pregnant woman's 
womb, and the author may be playing on the dual sense of this word y-iT which can refer either 
to the seed of a plant, or human offspring52. This has led some commentators53 to see the 
first part of v. 6 as an allusion to producing children, and it is possible that this sense is 
included in the meaning of the verse. 
How, then, does v. 6 contribute to the meaning of 11: 1-6? It seems clearly to indicate 
the limitations of human knowledge thus continuing the theme of the previous verse and v. 2, 
and whichever way it is understood, whether advising continuous action to cover all options, 
or a carefully planned second burst of activity, it appears to advise that one take precautions to 
cover the possible consequences of his or her ignorance. 
15.2 Conclusions 
Again in this section we have noted a number of points of ambiguity. We observed, 
for example, that 9: 12 could be read in three ways; that the word ý1'71 in 9: 13-16 is used in 
different ways, as is n13 in 9: 17-10: 4 (and Mrl-ýM in 10: 4 is used in a different way to 1`1331-ýM 
in 7: 18 and 11: 6); ýOZ and ý= seem to be used interchangeably in 9: 17-10: 4, and nn might 
be used with much the same meaning; MITI, the middle word in the middle verse of 10: 5-7, 
could be read either with what precedes it or with what comes after; 10: 10 is an extremely dif- 
ficult verse, the last three words of which, MnDrl 11*111", disrupt the structure of the pas- 
sage 10: 8-14a and have elicited a great variety of interpretations from the commentators; the 
52And, very occasionally, animal offspring (see Gen 3: 15; 7: 3). 53See, e. g., Barton (1912: 184) and the Midrash. 
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last part of 10: 17, '1317ja Mýl ol"11212, similarly disrupts the balance of 10: 16,17, and 10: 19 
seems decidedly out of place in the passage 10: 16-20 where its theme and structure are quite 
different to the other verses; and, in addition to a number of smaller difficulties, there is con- 
siderable disagreement over the implication of 11: 1-6, whether they call for philanthropy and 
liberality, or a careful calculation of risks so as to protect one's wealth. 
In terms of the overall meaning of 9: 11-11: 6, it appears that there are a number of 
themes woven into the discussion. In 9: 11-16 the author warns that our action does not always 
result in appropriate or expected consequences. This is applied specifically to wisdom in 
vv. 13-16, and the theme of wise and foolish actions continues throughout ch. 10, while many 
of the verses in this chapter also illustrate inappropriate consequences of wise or foolish action. 
'Not knowing' is mentioned in 9: 11,12 and again in 10: 14,15, but it becomes the major theme 
of 11: 1-6 - recalling the close connection established earlier in the book between 'wisdom' and 
'knowledge'. It seems that the author advises certain courses of action in 11: 1-6, but the 
motivation for this action seems to be 'because you do not know. ' It may be that the author is 
recommending in 9: 11-11: 6 that one act as wisely as possible, given the limits of human 
knowledge, accepting that at times things will not work out as we expect, and trusting that 
God knows better than we do what is going on. On the other hand, these may be the words of 
a cynic who questions whether wise action ultimately brings its due reward, especially if it is 
not backed up by material wealth, and advises the reader to cover his/her options as best (s)he 
can. 
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CHAPTER 16, Youth, Old Age and Death (11: 7-12: 8) 
16.1 Connnentary 
16.1.1 11: 7-8 
11: 7 is striking because of its apparently optimistic view of life. It thus forms some- 
thing of a contrast to the previous section, and this is seen among other things by the very dif- 
ferent use to which the words IT and -= are put: in v. 6 they envelope a question which 
illustrates human inability to 'know'; in v. 7 they are reversed and form part of a positive 
affinnation of the 'goodness' and 'joyfulness' of life: 
13,21W 7nxz w. 1137i t3MI '17jr , IT IN Y'r, jrm I'D v. 6 
rint, i*n trimn -wri, nY---rn3I1V-MX "D VIOMM-PM 31IM-* 13131Yý MUI 171, n? 31 v. 7 
'Life' is indicated by the phrase, IIIN*, and this is in sharp contrast with the 
use of the phrase VnMi 27121 which seems usually to be associated with bad circumstances: 
Onwi rinji v-in-ýo I, x 1: 9 
rij-1 ply-11 ý1; 1 ýz-. j VnV-. i nrin itvyiV Irk-) 1: 14 
vj? 37j, -l linyl 11-111" JIMI nin 111y'll ý1; 1 ý. xl nxil 2: 11 
rin nri ý3; 1 ýxi In vin7in linn ntay3v ntayn. -1,5y Y-1 z trn-. 1-31m '11OVI 2: 17 
vn7j. -i nnn ýny '3xv nm 'Jim3m 2: 18 
ýzn 'IT-t31 Mnvn linn 'ZinDnVI '11hytj hy ý= Uývn ýDq IN In, tnnn Y'n, nZI 2: 19 
n7j. -i nrin Ij*nyt hyz-ýz ýy ný-nm twý am nnnoi 2*20 * t=l 311irl ýny Xl'ilVj 12ý 11"Y"131 *nY-ý= VMý 11,1-oln 2 : 22 
W1.1 r1w jnsn ollpi lint UWD. rl t3i =1 JIMI 11111KII 3: 16 
WtM 4: 1 
7jnvj., l jinrl nt7373 nvm Y"I"I ntynrl-llm 4*3 
Iv 'rovi 4:. 7 
Onon Y111yi -. 1h. 1 -. 1Y-I 0, 5: 12 
MZ0,1 Mill 111IM11 117im 011371101 6: 1 
rlý triml trmn 0ý0 'Irim Y137 Onrin Y11111 fitm -17jx ntvyn-ýDý 1ý-, nm IIY131 8: 9 
rinon nrin nfm-nom 5zi Y-i n? 9: 3 
fton linji rrm-) rly-I V, 10: 5 
Two notable exceptions are 5: 17 and 8: 15 which both issue the 'call to enjoyment': 
rinm-1 rinri ýnrlo *ny-ýDa -. 1110 rilm*1 5: 17 nintýi riirivjýi ý=ý -t3m -, n vnvin nrin tnxý mi)-lix 8: 15 
We should also note that the expression 'sight of the eyes' in Qohelet usually seems to be 
employed in a negative context: 
mx* ry ymtrý-mý 1: 8 
-IVY Y. ItM-Mý 1-13-137-131 4: 8 
112-137 Tl'lM-l-t3X ')D 11-17iDn-Ml ITI sl3lVi"l 3112"13 5: 10 
MXI 1231M T131372 s'13V t3l'3 8: 16 
6: 9 seems to be an exception, VD3 Jýnn alry owin ijV, but it may be that the end of the 
verse, rill Y11711 ý271 oil-01, sheds a different light on it. Moreover, much of what our author 
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says he 'saw' appears to be negative (see 1: 14; 3: 16; 4; 1,4,7; 5: 12; 6: 1; 7: 15; 8: 9,10; 9: 13; 
and 10: 5,7 - but 2: 24; 3: 22 and 5: 17, which are all 'call to enjoyment' verses, record positive 
observations). In light of the use of these words in negative contexts elsewhere in Qohelet, the 
optimism of the verse is all the more striking. 
'11MI in 11: 7 is contrasted with JVrNi In" in v. 8. The contrast between light and dark- 
ness is important over the next few verses, and seems to be symbolic of the contrast between 
the fulness of life associated with youth and the cessation of life at death. 12: 2 alludes back to 
the use of 'IIX. 'l and VnM'i in 11: 7 and 17M. -I in 11.8, but while 11: 7 uses light to symbolise 
life, 12: 2 refers to 'darkening' of that light: '11H. 711 VnV, 71 JVM"I-Xý 'ION '737. Then in contrast 
to 'the eyes that see the sun' in 11: 7,12: 3 seems to describe the dimming of one's sight, 
IIIIIIN2 IIIXIIII 
The contrast between light and darkness occurs elsewhere in 2: 13,14 where wisdom 
and folly are compared to light and dark, JVnil-It 1IRM 11131%) 7n -InDný Irm, 0% 
But in 6: 4-5, 'not seeing the sun' and being 'in darkness' both indicate that there is not life, 
Y'r, NýI nxn-xý VnV-m non-, = IVrw 1ý, JVrill HI 
The two verbs nnt and -07 are used together only in 11: 8 and 5: 19.5: 19 also uses 'ID; 
it has a temporal reference; it uses the word though it is negated by 0; it contains a 
word from the root n"n; and its subject is MUM (from the previous verse). The first half of 
5: 19 ties in most closely with the second part of 11: 81: 
Wrl 'Inl-rim lizill 111,111 Xý Ilz 5: 19 
rm, mxin-, z Ivrin w-jix nnm 11: 8 
The similarity becomes still clearer if we reverse the clauses in 5: 19 thus: 
xý , 2] rrl . 1279 5: 19 
1., 1 , 12,11. -"D ltüii, -i "b"-nx liziel 11: 8 
Comparing the verses in this way suggests that I'M 1731-11H and IVII, 1731-31H are antithetical 
phrases, leading to the conclusion that the latter indicates the 'days of death'. This conforms 
Ogden makes much of the similarity between 5: 17-19 and 11: 7-12: 8. He writes (1984: 37), 
If we consider the relationship between 5: 18-19 and the other calls to enjoyment ... we are better able to 
plot the significance of this closing pericope because it then can be seen to have an essential connection 
with all the preceding 'en lob clauses (2: 24; 3: 12,22; 5: 17; 8: 15), which, as I have shown, is the 
medium for conveying Qoheleth's most fundamental advice in light of man's inability to discover any 
ultimate 'advantage' in this life. It should not, therefore, surprise us to discover that the closing advice 
of the entire work is that which Qoheleth has been offering throughout. 
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with common biblical imagery2, and with the use of 1W. 1 in the previous verse. It should be 
noted that the 'days of life' are specifically referred to six times in Qohelet, with some varia- 
tion in the expression, three of them describing the 'few' days of life, but the last one describ- 
ing 'all' the days of life, 
t3ol"n In" 'V= 2: 3 
11'ri-In" li! )0? 3 5: 17 
1"11 173,9 5: 19 
111'ri-In" ISM 6: 12 
JI111 in. ) 8: 15 
"ri 1? 3't -ýo 9: 9 
There is great irony in the assertion that the days of life will be forgotten, but the 'days of 
darkness' will be remembered. 
Secondly, the parallel between 7111 and 17in is also drawn out in 11: 8, because these 
words occur at the centre of each of the two sections of the verse, the same number of letters 
occurring either side: 
rintl tlýnl MUM "llm, 112,111 0137i-Mm '13 
1,111,012101 ". D n, -Ylx I-DI'l 
This adds support to the argument that it is life and death which are referred to here. 
The final phrase of 11: 8 is something of an enigma, and the tone of the verse depends 
to a large extent on how it is understood. The first question is whether refers specifi- 
cally to what happens in the 'days of darkness', or to everything that is to come. The former 
is more likely in the context because ýD would then form a contrast with Uýnl earlier in the 
verse. Moreover, the effect of the final clause in 11: 10 would be greater if the phrase here is 
read to mean 'all that is to come in the days of darkness is hebel': vv. 7-10 seem to laud life 
and youthfulness in contrast to the coming days of darkness - but then in 11: 10b we are told 
that youth, too, is hebel. This is supported by the parallel between ýIrl xztý-ýD ... Jon. -I "n., 
in 11: 8 and the phrase 'In" IX: 9 in 12: 1; and by the clause, nDO3 ýXl 13INVI 131nIi-1, in 
2: 16 which also relates to death. 
The second question relates to the meaning of ý: Nl. Ibis is one of the major problems 
of the entire book, and the tone of much of the book may be radically changed by rendering 
this word in different ways. The reader is left to decide whether the word bears connotations 
of meaninglessness or futility, or whether it conveys something more like ephemerality or 
2See, e. g., I Sam 2: 9; Job 10: 21; 17: 13; 18: 18; Ps 88: 13; Prov 20: 20. 
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enigma. Crenshaw, for example (1988: 183) argues that 'the final remark registers unrelieved 
pessimism: everything that the future holds in Sheol is utterly absurd'; and Fox (1989: 278) 
agrees when he maintains that 'death is absurd and guarantees life's absurdity. ' Whybray 
(1989a: 161), however, contends that 'Qoheleth's intention here is not to introduce a note of 
gloom to negate or qualify the cheerful note struck in v. 7' [our emphasis]; and Ogden 
(1987: 195) interprets the word in this way, 'We may know the fact that death is a perpetual 
state, but what happens at that point and beyond ... is too much for our limited comprehen- 
sion. ' Twice the 'days of life' are described as ý3'. I, and twice 'days' are described in this 
way; by contrast, on three occasions the days of life are described as 'given by God', and in 
9: 9 the two come together: 
t3., l"ll ); n-) 11DOn 2'3 
11DOn 5: 
i7 
5: 19 
*mm "ri-tv, "Son 6: 12 
)nt -. 1 7: 15 
onftn *-7211--i7im 1"11 tn't 8: 15 
Jý-Jru -ivx 'n., -ýz 9: 9 
Jý. Im Ini -ýD 9: 9 
16.1.2 11: 9-12: la 
There are two particularly striking features of v. 9 which should be noted: firstly, the 
abundant use of the second person singular pronominal ending, and secondly, the different 
words used to indicate 'youth. We have already observed that the second person is used fre- 
quently at the end of chs. 10,11, and this use comes to a head in v. 9 where the pronominal 
ending occurs seven times: 1'13111ý'12,121VII, jlý, 1111"11m, 12ý, 1'13-17 and IM"I". Six of 
these appear in the first half of the verse, so that half of the twelve words end with the suffix, 
and a further two words, JýM and "VITI, have kaph in the final syllable. In addition, there 
are three imperatives, rinttý, Jýjll and 3711, which give the verse much more force than the jus- 
sives (or imperfect verbs) of the previous verse. The clear impression is that the author here is 
very directly addressing his readers, and this carries over into 12: 1-73. 
3Fox (1988: 63) notes, 
For whom are they mourning so intensely? The answer is inevitable ... they mourn for you, you to 
whom Qohelet addressed his advice and warnings; the 'you' of v. I. It is your fate that appalls them, for 
this, Qohelet says, is what awaits you. [His emphasis]. 
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The words "11112 and 11111ria both come from the root '1112, 'choose'. -nna is a com- 
monly used word in the Hebrew Bible with the meaning 'young person', but it may be that the 
notion of being chosen, or privileged, is also alluded to here. This would support Crenshaw's 
reading of 0", *0 '13Dý 11V and MM as the 'fortunate' and 'unfortunate', and ties in with the 
comparison between the one whom 13M ýUý IWýVjMl DID= 'Ivy tr, -IýXM *-1113 in 5: 18, 
with the one whom 13M ýDXý in 6: 2. The word Mllril occurs only here 
and in 12: 1 in the Hebrew Bible. In Num 11: 28 131"11M is used for the abstract notion of 
'youth', and the plural noun 13"'11M, 'youths', occurs often. The word 311*', is also rare in the 
Hebrew Bible, occurring only here and in the next verse in Qohelet, and elsewhere only in Ps 
110: 3. According to its etymology it ought perhaps to mean 'childhood', but it is probably 
used here as a synonym for 21111ril. And in v. 10 a third word is used for 'youth', 311,1n7j. 
This word occurs nowhere else in the Hebrew Bible, and its etymology is unclear. It may be 
from the rootlriV from which the word for dawn comes, hence 'dawn of life' = 'childhood'; 
or it may from from another root -Inj from which the word for 'black' comes, hence 'time of 
black hair' = 'Youth'. 
The first half of v. 9 consists of two clauses that may be synonymous, and a third that 
expresses similar sentiments. These increase by one word each time: 
nim n? ztu 
jmý Iron 
If 12"U'll is read as a jussive, the first two phrases would be parallel: 'Rejoice, young one, in 
your youth, and let your heart gladden you in the days of your youth. ' Alternatively, it may 
be read as an imperfect verb, in which case the waw indicates a consecutive progression from 
the first phrase to the second: 'Rejoice, young one, in your youth, and [then] your heart vvill 
gladden you in the days of your youth. ' If this latter applies, there may also be intended a 
progression from 1*1111*" to 111711rM 'Rejoice, young one, in your childhood, and then your 
heart will gladden you throughout the days of your youth. ' 
The second clause again picks up on 11U, and again uses it very positively. Elsewhere 
in Qohelet 21V is used with 2ý: the author says 'to his heart', ITI 'In in 2: 1; in 7: 3 we find 
the proverb, 1ý 3VIl trn Y*11 "D rpllt? n OYD; and the admonition, 13-1-1 =7-3ý3 nriv, is given 
in 9: 7. Moreover, tm seems sometimes to be used as a synonym for . 1ý when it is used with 
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21U, for example in 2: 24 where we read, 2W IMD3-IIX oINNI; in 4: 8, #121M IVD3-11H '1071n; 
and in 6: 3,121t2ji-In y2trý-Mý VD31. 
Considering the seemingly synonymous use at times of 1ý and VD3, there seems to be 
some tension between the third clause in 11: 9 and 6: 9, 
21V 6: 9 
J. )y)y Iwinm llý -Irrm ý111 11: 9 
11: 9 is remarkably positive about both parts of the comparison in 6: 9, particularly in light of 
Num 15: 394 9 
"IMMI 0: 2ý "IMM 1-11WI-Xýl UYIN 
Col"IriN 013? DYIN'WH =1217 
It also forms a contrast to the statement that XVI ýDt) ýDý IM '10ri 12ý Jý, n ýDDMVD Inn t3n, 
in 10: 3. It may be significant that the word 12ý is precisely at the centre of the clause in 11: 9, 
because there has been no reference to 'the heart' since 10: 3 although it occurs with a degree 
of consistency throughout the book up to that point. The three occurrences in 11: 9,10 are 
notable because they all take the second person singular pronominal suffix in contrast to the 
twelve occurrences up to 2: 18 which all take the first person singular suffix. From 2: 18-11: 9 
2ý takes first, second and third person suffixes, and this is furthe 3r illustration of the develop- 
ment from first person at the start of the book, through a mixture of first, second and third in 
the following chapters, to second person address at the end. 
Some commentatorss see the final part of 11: 9 as a damper on the seeming positiveness 
of the early parts of the verse, while others consider it to be 'out of harmony with the con- 
text'6, and others describe it as 'moralistic gloss17. However, it might also be a warning to 
keep the desires of one's heart and eyes in check8. This is fully in keeping with the use of 
words from the root unj elsewhere in Qohelet: the author observed in 3: 16 that 'under the 
sun' YVIM -InVi 13111MI YVIN jin7i MVnil 13111M, but in the next verse (s)he asserts that 
41n light of this, Salters (1988: 50) maintains that 11: 9 is 'one of the most controversial in the book. ' He explores 
in some detail the history of its interpretation, and is of the opinion that 11: 9b is an addition, but notes (p. 55), 
The early interpreters, faced with 9a, 9b and 10 were inclined to interpret differently, chiefly because the 
context was different for them and the presence of a few ambiguous terms and a hapax legomenon made 
their guidelines confusing. ' [Our emphasis]. 5E. g., Loader (1986: 130). 
613arton (1912: 185). 
7Crenshaw (1988: 184). 
8See, e. g., Fox (1989: 279); Ogden (1987: 195); Whybray (1989: 161). 
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both tr, -IýMn vnj', YO-m-riml Ir"iXTI-PH; in 8: 5,6 it is stated that MODI M 0"; and the book 
concludes in 12: 14, Y'I-13MI : It: -13X t3ýyl-ýD ýy ODOM XTI -iltyn-ýn-rx -'D. We 
should also note that in 3: 17 and 8: 6 rVi-ýn will be brought to judgment - and while this 
might mean simply 'all matters', it could also mean 'all delights' or 'pleasures' which would 
be a fitting description for the first two sections of 11: 9. 
The imperative with which the last section of the verse commences, Yn, is probably 
designed to recall in vv. 2,5, and 3711" JXIM in vv. 5,6, as well as 377'1-Xý in 10: 14,15. 
There is considerable irony in such great emphasis on what is not known being followed by the 
imperative, 'know! ' On twenty occasions throughout the book the author asserts that people 
do not know (2: 19; 3: 21; 4: 13,17; 6: 5,12; 8: 1,5,7; 9: 1,5,10,11,12; 10: 14,15; 11: 2,5,5,6), 
but only five times does (s)he claim to know something, thus drawing particular attention to 
these things. The first of these, in 1: 17, is ironical because the author claims to know that the 
search for knowledge, among other things, is like chasing the wind. (S)he next claims to 
know that 'all meet one fate' (2: 14), then that 'there is nothing good in people but to enjoy 
themselves' (3: 12). In 3: 14 the claim is made to know that God's deeds endure forever, and 
in 8: 12 that 'it will go well with those who fear God. ' In addition, the wise know MOM Pyl 
(8: 5), and the living know that they will die (9: 5). These are crucial aspects of Qohelet's 
examination of life 'under the sun'. However, it should be noted that Qohelet also claims that 
people do not know their time (of death? 9: 12); nor what happens at or after death (3: 21; 8: 77; 
10: 14? ), except that the dead know nothing (9: 5,10); people do not know what is good for 
them during their lives (6: 12); nor do they know the deeds of God (11: 5). 
The first half of v. 10 conveys similar sentiments to the first half of v. 9, but by the use 
of negative transitive imperatives rather than the positive intransitive ones used there: in v. 9 
the reader is told to 'rejoice' and to 'walk', in v. 10 týe imperatives are 'remove [pain]' and 
'banish [misery]'. V. 10 is also constructed in the form of two carefully balanced clauses: 
noun for part of "yourself" noun for "pain" hiphil imperative for "remove, "' 
11ý13 OYD 110,11 
Invn Sly"I 11MY611 
037D is used on six other occasions in this book: in 1: 18 it is said to result from great 
wisdom, while in 7: 9 (where it occurs twice) it is associated with fools; and in both 2: 23 and 
5: 16 itis connected with work. Considering the use of the plural lw four times in 11: 8-12: 1, 
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and the assertion in 11: 8 that ftV, MýD2 CIX-n *. i,, np rinn unvi-t3m, there may be a deliberate 
contrast drawn with 2: 23 and 5: 16, 
v'-' i)r ''- 
Moreover, 7: 3 states, . 1ý =11 011) Y"13-ID pritun OYD 111n, and there seems to be some tension 
between the sentiments of this verse, where lightness of spirit is considered of less value than 
OYD and where Z313D Yl is said to 1ý =11, and 11: 9,10 where the reader is admonished to put 
away OYD and NYI, and where the expression 12ý 13101 is connected with 'rejoicing' and 
'walking in the ways of your heart and the sight of your eyes. ' 
12: 1 has links with 11: 9 because the first part of both opens with an imperative drawn 
from 11: 8, and ends with the expression I(I)III11M Inla, 
IYII, Ilnz In"I 13ý Irtri Inn*, z nirm nntv 11: 9 1131,11ri. 1 "Wa I-'H-llz-jlx -on 12: 1 
In this way 12: 1a serves to link together the passage about 'enjoying the days of your youth' in 
11: 9-10 and the passage which focuses on approaching death, 12: 1-7. However, it should be 
noted that, typical of Qohelet, the word is different in the two verses, although it 
seems to convey the same thing. 
, 
The main point of ambiguity in 12: 1a involves the middle word of the clause, 1"N'113. 
It appears to be a participial form from the root X'13, 'shape, form', which is not used else- 
where in the book, but is used in the Hebrew Bible exclusively to describe the creative activity 
of God. This reading is attested by all the versions, but Crenshaw (1988: 184) argues that 
'allusion to God the Creator ill fits this context', and Whitley (1979: 95) maintains that 
"'Creator" is strange in a context which has nothing to do with religion', and goes on to say, 
'it is highly probable that 12: 1a is a gloss'9. These commentators indicate other possibilities 
for translation which would require some emendation of the MT: 1"INI, 'your well', symbolis- 
ing a man's wife (cf Prov 5: 15-18); 1111, 'your pit', indicating the grave (cf Pss 55: 24; 
69: 16)10; or I'MI"13, 'your fat-ness' or 'well-being'11. If 12: 1 runs parallel to 11: 8, then the 
second of the above seems to give the closest equivalent to 17irm W-319 OUT"% but the third 
requires least emendation, although for it to make sense we should assume Aramaic influence 
913arton (1912: 185) also suggests that it is a gloss. I OCrenshaw (1974: 29) argues that the word is 'a double entendre for grave and cistern (wife; cf Prov 5: 15-19). ' 1ISalters (1988: 57) argues that it is a corruption of 1113 from "'12, meaning 'health, vigour'. 
419 
(cf Targurn Exod 21: 19), since the word does not convey the notion of 'well-being' in the 
Hebrew Bible. However, there seems no convincing reason for changing the present text, and 
other commentators maintain that "'Creator" is extremely appropriate' (Whybray, 1989a: 163): 
Eaton (1983: 148) goes so far as to maintain that 'Parallel passages (Deut 8: 18; Neh 4; 14), the 
gravity of the command (vv. 2-6), its religious context (cf 11: 9; 12: 130, all demand the trans- 
lation "Creator"' [our emphasis]; Schoors (1992: 73) states, 'JIN"111 certainly means "your 
creator" and the plural form expresses the excellence like in Os-ft; ' and Davis (1991: 302-4) 
points out that 'The passage [12: 1-7] is framed by reference to God ... God is present at the 
beginning and the ending of life ... the one from whom life comes (v. 1) and the one to whom 
life returns (v. 7). ' It may be that the author used this word specifically because of the associa- 
tions it might create in the reader's mind with other words. 
Even if this translation is accepted, the reason why the author included the word is still 
unclear. As with much of Qohelet, it could be positive or negative. A positive reading might 
recall the seemingly very positive passages where God's gift is mentioned (2: 24,26; 3: 13; 
5: 17-19; 8: 15; 9: 7-9); a negative reading might follow Fox's (1989: 300) reasoning that 'to 
think on one's creator is to think of death, for, as 12: 7 says, the life-breath must go back to 
the one who gave it', or it may recall the statement 12 1113yý MIRM '122ý 1W, *M 1112 Y-1 1-13Y XVI 
in 1: 13, and the similar one in 3: 10. However, it is also possible that 12: 1a serves as a sum- 
mary or conclusion of 11: 9-10, in which case its purpose may be to remind the reader that 
God will bring everything into judgment (3: 17-18; 11: 9) -a theme reiterated in the last verse 
of the book. As we shall see when we discuss that verse, and indeed as we have already seen 
in our consideration of 11: 9-10, this too could be either positive or negative: 'live life to the 
full, remembering that God will judge any wrongs committed by you or anyone else, ' or, 'you 
may as well make the most of the opportunities life presents, for in the end God will deal with 
you however he pleases. ' 
One further anomaly still remains with the word JIM-113: its seemingly plural ending, - 
It has been variously explained as the 'plural of majesty, 2 a 'mixing of lamedh alep and 
lamedh he verbs'13, a, fuller representation of the e-vowel'14, and as an error15. It is possible 
12E. g., Crenshaw (1988: 184); Eaton (1983: 148). See also Isa 54: 5; Ps 149: 2; Job 35: 10. But see GesK 124k. 13Crenshaw (1988: 184); cf Fox 1989: 299); Gordis (1968: 340). See also GesK 75nn-ff. 14Fox (1989: 299). See also GeY 93ss, and the verses cited there. 15Barton (1912: 195). 
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to argue for any of these positions, and there is none which can claim to be definitive. We 
should note that in 11: 9 also has a plural ending, and Innim does not have the 
plural yodh in 11: 9, but Invilm in 12: 1 does. 
The use of IDT here and in 11: 8 is noteworthy. The root 'lzl is used eight times in 
Qohelet, and on every occasion apart from 11: 8 and 12: 1 it is used negatively to indicate that 
someone or something is not remembered: 
lrlrixý r. -rv t337 11-Im m. -* nrr, -)tý trrlrimý mil tvavwlý 11-Iny I'm 1: 11 ýWl MIN. 17.1 t*IYý ýIOXI-MY =rlý 11-121 I'M 2: 16 
1.1ý llrintM 'M37n 0,117ft'l 'In Wrl 'IDII 1,12,111 X7 5: 19 
WIDT Mtý: "D -Int 13.71ý 1137-1-INI -MINn WY-il" t3a"M t3"lln, 'Il 13"ff-. 'l 9: 5 
700n. -I -Im Xý 9: 15 
In chs. 1,2 it is stressed that there is no remembrance, and that everything/everyone is forgot- 
ten by those who come after them; in 5: 19 people do not even remember the days of their own 
lives; in 9: 5 we are told again that once people are dead memory of them is forgotten; and in 
9: 15 a specific example is given of an individual who it seems had saved a whole city but was 
still forgotten. By contrast, 11: 8 and 12: 1 exhort the reader to do precisely what according to 
the rest of the book people do not do - 'remember! '. However, it may be that the word has a 
slightly different nuance in these two verses, as perhaps also in 5: 19. Usually it refers to 
recalling something or someone that has been in the past, but here it seems to indicate a calling 
to mind of a present reality. 
16.1.3 12: lb-8 
Where in 11: 8 the contrast is drawn between . 71"n" 1713V and jVn. -I 'In", these 
probably indicating life and death, the contrast in 12: 1 is between JIVIV1.1 In" and 1Y171 In', 
probably indicating youth and old age16. There is some tension between the assertion in 11: 8 
that a person who lives many years will enjoy all of them, and the reference in 12: 1 to days 
when one says that there is no pleasure in them. There is also a contrast here with the person 
in 5: 16 of whom it is said, ýDKI JV112 A further tension is revealed when we com- 
pare the last four words of 12: 1 with the references elsewhere in Qohelet to rBn-ýD: 
16But Ogden (1984: 34) states, 'it appears incontrovertible that death and one's fate in Sheol are what Qoheleth 
has in mind in this section' [our emphasis]. Cf Sawyer (1975: 523). 
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ymn -ýDý rly 3: 1 yDri -ýný ny 3: 17 
T! )ri -ýný 8: 6 
rDri tvin ,ý rx 12: 1 
The tension is revealed most particularly between 8: 6 and 12: 1 because of the use of V, and 
J. )X. 
In v. 3 'the day' is used in the singular, and it seems to be the main subject of the sec- 
ond -Xý 'IVX '137 section of ch. 12 starting in v. 2. It may be significant that it is singular when 
the plural occurs four times in the preceding verses. Perhaps it indicates one particular day, 
as opposed to the 'days of darkness', the 'days of youth', and the 'days of misery'. The 
singular is used also in 7: 1 where we read that I*Vi Wln [. 11t2] III= 011, and 8: 8 also men- 
tions 111n, 'I t3l". The only other occurrences are in 8: 16, where it is contrasted with night, and 
twice in 7: 14, itV37 17-31nyý 131 #Wl 171 t3l". 11 21M il"M #'12T 1311-1.7: 14 is 
particularly pertinent to the expression 171, *1 In, in 12: 1, and provides further evidence in 
favour of viewing this expression as a reference to something that happens during life, i. e. old 
age, rather than something that happens at or after death. Indeed, the passage from vv. 2-5 
has usually been understood either as an allegory, or as a series of figures, for the decrepitude 
which accompanies old age, and some of the images do seem highly appropriate to such a 
reading. Moreover, where 7: 1 explicitly compares 'the day of death' favourably against 'the 
day of birth' (1*ln 1311), 11: 9-12: 4 portrays 'the days of youth' (111*1) favourably against its 
opposite - presumably old age. 
Nonetheless, there may be an allusion to the day of one's death. This seems the more 
satisfactory reading of the singular in contrast to the plurals used earlier, particularly if 'the 
day' is understood in eschatalogical terms to refer to the end of a person's life17; and other 
parts of the passage could also be read in eschatalogical terms, particularly the darkening of 
the sun and other lights, and the gathering clouds in v. 2. Moreover, the end of v. 5 seems 
clearly to refer to death, as does v. 7. 
Commentators offer a variety of different theories about how these verses should be 
read. Some view v. 2 as a description of an approaching storm with the following verses des- 
17Fox explores this theory very thoroughly and convincingly (1988; 1989: 281-310), although his argument about 
funeral imagery is less convincing. Cf Jarick (1990) who expounds Gregory Thaumaturgos' treatment of the pas- 
sage in eschatological terms. Jarick usefully parallels Qoh 12: 1-7, Targ. and Gregory. 
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cribing the effect this has on a household: the approaching storm represents the pending dis- 
aster of death which is addressed specifically in v. 519. Another theory regards these verses as 
a description of a funeral procession, leading up to explicit mention of death at the end of the 
section19. Sawyer (1975: 521) reads the passage as a parable about a ruined house, indicating 
'the failure of human efforts in generaI920. The early Jewish commentators seem to have 
sought to connect each figure in these verses with an anatomical detail which served to picture 
the failing of an old person's body2l. And some other commentators see in these verses a 
number of different figures which, although they bear no connection to each other on the 
literal level, are all images portraying old age or death22. 
V. 2 focuses on natural luminaries: OnMI, 'the sun', riTNI, 'the moon', and 13120I. Dol, 
'the stars'; and also the natural elements of VIIYM, 'the clouds', and VVIM, 'the rain'. As we 
commented above, 'under the sun', and 'seeing the sun' seem to be images or metaphors for 
life on earth, and therefore the 'darkening' of the sun in this verse is an appropriate way to 
depict death or approaching death. This is particularly so in view of the contrast with 11: 7: 
fttý, 01-21X rilm* m9290 2101 -11M. -i 12131M. Although the sun is not specifically mentioned in 
12: 3, a similar impression is given by the phrase, 11121M. 1 rIUM71 IMMI. 
The other luminaries, 111"n and tVIDID. "i occur only in 12: 2 in Qohelet. The three 
luminaries together function elsewhere as a sign of God's creation, as Gen 1: 14-19 makes 
clear, and also such passages as Jer 31: 35, which describes God's provision of these elements, 
IDI Mv, rilm t3m, lixý 1ý; W Jill . 11.11 'Inx nn, and Isa 13: 10, which describes nlxý Crn 
the 'day of the Lord' in terms of the removal of the light shed by precisely the same luminaries 
as here, 'IIX W111 TH2.1 VtV, 'I jVrI 13-IIN *, 11 Xý 07.11ý10. nl EMVIi =In. Moreover, 
Isa 13: 10 also refers to the 'darkening' of the sun, and the cessation of 'light', using the same 
18E. g., Crenshaw (1988: 183,185-187); Davidson (1986: 85-86); Eaton (1983: 147); Whybray (1989: 164-165). 
Actually most commentators past and present adopt this interpretation to a greater or lesser extent. 
19E. g., Fox (1989: 287). 20But Sawyer argues (1975: 523), 
The allegorical interpretation is so ancient and firmly established that it is liable to have influenced the 
text itself. The MT, in other words., has an allegory here and to recover an original 'pre-allegorical' 
tradition may involve textual emendation. 
21See also Loader (1986: 131). 
22E. g., Gordis (1968: 339); Ogden (1987: 198). Barton (1912: 186) says, 'the metaphors change and intermingle 
in accord with the richness of an Oriental imagination. ' Sawyer (1975: 519n. 1) lists a large number of com- 
mentators who read this way, and most modem commentators agree that there is no totally consistent image run- 
ning through these verses. 
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words that appear in Qoh 12: 2. Is the author, then, deliberately employing eschatalogical lan- 
guage, as Fox (1989: 290-294) suggests? The answer to this question is probably 'yes'. Ezek 
32: 7 uses 'clouds' in the description of disaster wrought by the Lord - although a different 
word is used for clouds: 
-11M nlxn-ý'D I-11M -rx'-Mý wrl 
. 1in" lrný [JR3 11-im- Y _Jtm 
nlrin J. ýY trnol 
Also in Joel 2: 2 and Zeph 1: IS darkness (17M) and clouds (again 13Y) are associated with 'the 
day of the Lord'. It may be that the literal picture in this verse is that of a storm of such 
intensity that the light of the sun and the moon and stars is subdued - perhaps suggesting that 
the storm lasts through both day and night - and even after rain has fallen, the clouds still per- 
sist, ready to empty themselves again over the earth. But the verse also seems pregnant with 
the symbolism of a disaster of considerable consequence. In view of the mention of 'your 
Creator' in v. 1, and the return of 'the dust to the ground from which it came' and of the 
spirit/breath to 'the God who gave it' in v. 7, it may be that something of a reversal of the 
creative act of God is what is pictured here. 
The words VIZYM and UVX1, which are used in the final clause of this verse, occur else- 
where in Qohelet only in 11: 3,4, and it may be that this final clause recalls these verses to the 
reader's mind. How they relate to our verse will depend on how the earlier verses are 
understood. If they indicate that the clouds appear and the rain falls at an appropriate time, 
then the implication may be that old age and death also occur at an appropriate time. 
However, if they indicate that rains fall and winds blow and there is nothing one can do about 
it, then the implication in 12: 2 may be that there is nothing that can be done to prevent the 
onslaught of old age and death. 
The use of Itiri and '11N in 12: 2 is important. As we noted in our discussion of 11: 7,8 
above, light and darkness seem universally to be used symbolically to represent good and evil, 
and life and death. We noted that VZ: V. 'I-jlX JIM* CPXIYý =21 61211M in 11: 7 seems 
clearly to exalt life and portray it as something very positive. Ibis positive attitude is con- 
tinued in 11: 8a which explains v. 7 thus: 11MV, C*Dl WIWI wri" i'll"in CY137i-CM "D. However, 
11: 8b offers a contrast to this positive note when it introduces the concept of IMIM IV' - and 
this probably refers to death, when the light of life has been removed. The mention of the 
abstract notion of '11n in the middle of a list of natural luminaries is odd. It may be, as some 
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commentators suggest23, that a hendiadys is intended here - 'the light of the moon and the 
stars', as opposed to 'the light and the moon and the stars' - although no exact parallel occurs 
elsewhere in the Hebrew Bible24, and the disjunctive zaqeph accent would be a problem for 
this reading. But we should note two points: firstly, in the creation account in Gen ch. 1, '11MI1 
is created on day one although the luminaries are not created until day four; and secondly, "11M 
plays a major role in the eschatological passages we mentioned above. Whether or not it func- 
tions as a separate entity in our verse, it plays a vital role in the verse by being opposed to 
darkness. 
As we discussed above, on the literal level this section describes a household facing a 
storm of immense proportions that cause people to be gripped by terror: 
in the day 
when the keepers of the house tremble, 
and the powerful men bend themselves, 
and the grinders cease because they are few, 
and the women who look through the windows are darkened, 
and the doors are shut in the street 
when the sound of the grinding falls 
But this description seems awkward and exaggerated25, and the details seem readily to lend 
themselves to figurative interpretation. Thus the passage may be read as a series of metaphors 
for the decrepitude of old age, 
in the day when the hands tremble, 
and the legs become crooked, 
and the teeth cease to function because they are few, 
and the eyes in their sockets are darkened, 
and the ears/lips/eyelids close 
when sounds get quieter 
But here also the reader has to work very hard to make sense of the verses, because the gaps 
(s)he has to fill in are considerable26. It may be then that the reader will gain the impression 
23E. g., Gordis (1968: 341); Whybray (1989: 164). Gordis cites a number examples of hendiadys in the Hebrew 
Bible, but none uses three terms as this verse would do. 
24See, e. g., Fox (1989: 300). 
25Whybray (1989: 164), for instance, says, 
The verbs, however, do not entirely fit the imagery of the threatened house: it is not clear why the strong 
men should, under those circumstances, be bent, why it should be said that the mill-girls should cease 
because they arejew, or what is meant by saying that the ladies of the house are dimmed or darkened. 
There seems to be a confusion or alternation in the verse between the metaphors and the realities which 
they represent. 
26FOx's (1989: 287) assertion that 'The funerary interpretation can, I believe, account for the passage as a whole 
better than can the figurative approach' is not convincing, because it requires too many of the terms to take on a 
meaning they do not bear elsewhere in the Hebrew Bible. He goes on to admit that 'many gaps remain, and not 
all details accommodate themselves to the funeral-scene interpretation'. Cf Fox (1988: 59) where be suggests that 
'the poem's enigmatic character ... may be deliberate. ' 
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that the passage conveys something more, functioning on more than one level27. rMe sense of 
fear and pending doom is clear, and however the text is understood at the surface level, the 
eschatological language from v. 2 may carry over into the later verses so that there is an 
underlying theme related to the approaching 'end'. If this is the case, v. 5 makes it quite clear 
that the 'end' in view is a person's death; and in view of the second person clause which intro- 
duces 12: 1-7,113111113 In"I 1"N'112-YIN '1071, that person is 'you' - by implication the reader 
him- or herself. 
The third section of this passage is very difficult and a number of problems face the 
interpreter. The first question concems the use of the third person singular in 13VIP11, the first 
word of the section. All the finite verbs in section two are third person plural verbs, and 
indeed if anatomical details are symbolised, these too are all plural: hands, legs, teeth, eyes, 
and ears/lips/eyelids. To whom, then, does this singular verb refer? There seem to be four 
possible answers: either (1) which is the only singular noun available, is the subject of 
the verb; or, (2) 017111 is used in an impersonal sense28 to mean 'one rises'; or, (3) the subject 
is the person pictured, but not specifically mentioned, in the previous section; or, (4) the 
preposition -ý is not original and '11=1 ý117 is the subject29. The first is unlikely on two 
accounts: IIDS is almost always (but see Ps 102: 8) a feminine noun while this is a masculine 
verb; and also it seems likely that the lack of an article on is because it is in a construct 
relationship with '11M. -I as it was with 12M7, 'I in the preceding clause. The second may be read 
to indicate that 'people [in general] tend to rise when the birds start singing', thus using the 
imperfect to indicate habitual action, rather than future action as is probably intended in the 
previous section. The third would indicate that the passage has shifted from representing old 
age figuratively, to presenting it in more literal terms. Presumably, the sense of our clause 
would be something like, '[because an old person sleeps so poorly] he arises [because he is 
woken] at the sound of the bird'. However, this would be inappropriate if the preceding line 
does refer to the failure of one's sense of hearing. The fourth requires emendation of the MT 
without good evidence. 
27Fox (1988; 1989: 281-311) explores numerous levels at which 12: 1-7 can be read. 28SO Schoors (1992: 155-6). 
29Sawyer (1975: 526) argues, 
The question of why it 151 appears in the MT (it can hardly be a scribal error) is best answered by 
reference to the allegorical interpretation which dominates the masoretic tradition. 
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Whatever precisely the first clause indicates, it seems to stand in contrast to the second 
clause. The two clauses might be compared thus: 
things that sing "kol"-sound imperfect verb waw 
111! 0211 C3117, -1 
'min man Inv, -1 
The similarity in the structure of these two clauses becomes even more noticable if we 
highlight the V and 'o' sounds, thus: 
things that sing 
N52.9 
1117jill ri= 
"kol"-sound imperfect verb waw 
71,77 t3l, 7., -1 
In VP -1 
The two verbs are antithetical in meaning, 0112 meaning 'to rise up', and rinvi meaning 'to bow 
down'. - rin7i may refer to bowing down in homage30, or in humflity3l, or in mourning32. 
The niphal here means 'are brought low', whether physically or in humility. We should note 
that on the three other occasions when the niphal of this verb is used (Isa 2: 9; 5: 15 and 29: 4), 
it is used in parallel to the verb ýMj: the phrase VIX-hV'11 MIN rIVII, found in both Isa 2: 9 
and 5: 15 illustrates this well. This means that the last clause in the previous section may be 
parallel to the second clause here, and provide a link between the two sections: 
things that make noise 
, 713tNi 
IIIDSII 
11,10,1131131 
"kol"-sound verb 
ýo Inv" 
The link with the first clause is established by the use of the word h1p, while the word h7j 
suggests a connection with the second clause. 
What the second clause means will depend on how the phrase 'I'Vi'l 21133, 'daughters of 
song' is understood. There are a number of different ways the expression could be inter- 
preted: Barton (1912: 195) suggests that it symbolises the 'notes of songs', so that the phrase 
represents the feeble quality of the voice33; Crenshaw (1988: 186) points out that it could 
represent 'dancing women' which would once have brought pleasure; Fox (1989: 304) contends 
that it is mourning women that are portrayed34. However, considering the similarity in struc- 
ture we noticed between the two halves of this line, it may be that TM'I 21133 is parallel to 
30E. g., Isa 60: 14; Prov 14: 19. 
31 E. g., Isa 2: 11; Job 9: 13. 
32E. g., Pss 3S: 14; 38: 7. 33Cf Gordis (1968: 344); Whybray (1989: 16S). 
34But a specific word is used for mourners at the end of v. 5. 
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11=1 in the first clause. The phraseology would then be similar to the expression D"DID'I ýYl 
for a bird in 10: 20, and also 117jýol ýYZ for a snake charmer in 10: 1135. If this is the case, the 
second half of v. 4 could be rendered: 'he/one rises to the sound of the bird, but all the singing 
birds are brought down. ' The line could then be read either to mean that the sound of the 
singing birds, like that of the grinding, is brought low because of the deafness of old age, or 
that the singing birds themselves are brought low, perhaps because of the storm or calamity. 
Such an understanding of the last part of v. 4 might also help to explain the first part of 
V. 5,1773 131YMY1111 INT 'MIX) 131. The verb INT. is anomalous, but if it is retained as a plural, 
it seems most obviously to refer to 'I'Vol 21131 of the previous verse. If, then, the verb is read 
according to its consonants, as the third person plural perfect of 71MI, 'to see' (as is the case in 
LXX), the clause might be translated, 'also they looked from a height and there were dangers 
in the path. ' However, the previous clause informed us that they have been brought low. It 
is, therefore, probably more appropriate to read the verb as INI"!, (which is represented in 
some 95 MSS36) they are afraid37, in which case the clause could be rendered, 'also they are 
scared of the height and the dangers in the path. ' This might again refer to a storm or 
calamity from which even the birds take shelter. 
However, almost all commentators see here a reference to the fear old people have of 
heights, and how for them even walking along a path is fraught with fear because of the 
unsteadiness of their stepS38. Such an interpretation is possible if IXI" is read for IN'T', and it 
would be appropriate if this section is a literal description of the condition of an old person. 
The word , 121n is, though, a problem for both of these readings. Nowhere else in bib- 
lical Hebrew is it used to indicate the abstract notion of 'heights', for which the words 01173 
and Ulnl"In are used. Rather, it is an adjective, occasionally used with a nominal sense, which 
is applied to things that are tall or lofty: treeS39; mountainS40; people4l; etc. It is also used to 
indicate an exalted station, usually with the sense of haughtiness, as is the case on the other 
35See Ogden (1987: 204); Whitley (1979: 97). 
36Cf Schoors (1992: 28). 
37See also the use of INV) for IM"I'l in 1 Sam 17: 11. 
38See, e. g., Barton (1912: 189); Crenshaw (1988: 187); Davidson (1986: 86); Eaton (1983: 149); Gordis 
1968: 344); Loader (1986: 131); Whybray (1989: 165). §E. 
g., Ezek 17: 24. 
40E. g., Gen 7: 19. 
41E. g., I Sam 9: 12. 
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occasions it is used in Qohelet (5: 7,7,7; 7: 8). This is also the case in Isa 5: 15, which we com- 
mented on above, 11*DVri 131'. 121 'ITTI VX-htOll DIN MUM. While 'also they fear the exalted 
one' is a possible translation, and might explain why the 'daughters of song', if they are 
people, are brought low - either in fear or in humility - such a reading seems to make little 
sense in the context of this passage. 
The word tPlInlirl occurs only here in the Hebrew Bible. It is from the root 1121ri, 'be 
shattered, dismayed', which is not found elsewhere in Qohelet, although it is reasonably com- 
mon in biblical Hebrew. It finds parallels elsewhere in such words as MIýr6ll in Cant 5: 11, 
and ý1ý1 in Ezek 10: 2 and also in Qoh 12: 6. It may be, as Whybray (1989a: 166) suggests, 
that 'its reduplicated form suggests extreme fear' [his emphasis]. This would tie in with the 
exaggerated language in v. 3. 
The final three clauses in this section are exceedingly difficult, and their meaning is 
much disputed. All six words appear only here in Qohelet, and the meaning of some of them 
is uncertain, and the translation even more obscure. The three clauses seem, at least in some 
respects, to be in parallel: each contains a third person singular, hiphil or hithpael, imperfect 
verb preceded by waw and followed by a definite singular noun: 
singular noun article 3S imperfect verb waw 
This might suggest that they are all intended to display a similar meaning. 
We will start by considering the three nouns. The root TIV means 'watch, wake', and 
the noun Tp7j, which occurs three times elsewhere in the Hebrew Bible42, means .. T 
'almond/almond tree', 'so called', according to BDB (p. 1052a), 'from its early waking out of 
winter's sleep'. The connection with 'waking' may recall to the reader's mind the start of 
v. 4b, '11=1 ý117ý 13117"1. 
2111 seems to be the only word in the Hebrew Bible -(apart, perhaps, from three proper 
nouns) from the root 31ri, and it occurs in only four other places in the Hebrew Bible43, where 
it means 'grasshopper, locust'. In Num 13: 33 and Isa 40: 22 the word is used to emphasise 
42Gen 43: 11; Num 17: 23; Jer 1: 11. 
43Lev 11: 22; Num 13: 33; Isa 40: 22; 2 Chr 7: 13. It is perhaps noteworthy that among the different types of 
locust mentioned in Joel, this word does not occur. 
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smallness, and in 2 Chr 7: 13 locusts are mentioned as an instrument of the Lord's destruction. 
Some commentators suggest that the similarity in sound between nin and 21Y, 'lust, is sig- 
nificant (and we might also note that the root 2: 11 means 'love'), while Fox (1989: 306) argues 
that it should be emended to IM, a plant-name attested in the Mishna. 
The word 131"ZX is not found elsewhere in the Hebrew Bible, but does occur in Mishna 
and Talmud with the meaning 'caper' or 'caperberry'. It appears to be from the root 11N, 'be 
willing, consent', from which the similar word 11"MR, indicating poverty or neediness, derives. 
Most commentators draw attention to the aphrodisiac properties of the caper, but it is not 
certain that such qualities were ascribed to it at the time when Qohelet was written44. 
However, it seems that capers were used as a flavouring to stimulate appetite. 
We might represent the meaning of these nouns in this way: 
Hebrew word erobable meaning possible associations 
12-Tun the almond [tree] waking/watching 
21rill grasshopper/locust smallness, lust (21Y, . 1.1n) 
caper [berry/bush] neediness, appetite (sexual? ) 
All that we can say with any certainty at this point is that all the nouns refer to aspects of 
nature, like '11=1 and possibly 'VIM-1 P133 earlier in the section, as opposed to words associ- 
ated with human activity in the previous section. Gordis (1968: 346) regards these as all 
clearly in some way symbolic of sexual activity, or more properly the lack of it, but this can 
hardly be said to be 'clear'. 
We will now consider the verbs in these clauses. rX; 1j is anomalous. If the consonants 
are followed, the verb may be derived from the root rM, 'despise, spurn'. The phrase would 
then mean something like, 'he despises the almond'. The pointing, however, is suggestive of 
the hiphil imperfect from the geminate root rr3, 'shine, sparkle, blossom'. The hiphil is used 
also in Cant 6: 11 and 7: 13 to indicate blossoming, and the same usage would render the phrase 
here, 'the almond blossoms'. In this case, however, the aleph is anomalous, but this would 
not be without precedent in the Hebrew Bible where we find an anomalous aleph in ON'p in 
Hos 10: 14, and in VjX-1 in Prov 13: 2345. 
The form of the verb ý1110'11 is less problematic because it conforms to the normal rules 
for the hithpael. imperfect. Its meaning, however, is more difficult because the hithpael form 
44Whybray (1989: 166), for example, notes: 'the idea that the caper has aphrodisiac qualities does not appear in 
extant literature earlier than the mediaeval Jewish commentataries. ' But Moore (1891) argues to the contrary. 45See GeSK 73g. 
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of this verb is not used elsewhere in the Hebrew Bible. Other forms of the verb are used 
seven times elsewhere46 and they always have the sense of 'bearing' some kind of literal or 
metaphorical burden. The hithpael presumably means something like 'burden oneself'. This 
being the case, this second clause might be rendered, 'the locust burdens himself [with 
food? ]. ' However, a number of manuscripts read ýDIIDII here, presumably with the meaning 
that the locust is 'confused'. 
'Mil seems also to follow biblical norms: it appears to be the third person feminine 
singular of the imperfect hiphil form of the geminate verb TID, 'to break, frustrate'. 
However, this verb seems to make little sense in its context if we render the words literally: 
'the caper-berry/bush is broken/frustrated, 47. For this reason most commentatorS48 take 
, 111"IN as symbolic of desire or appetite, and interpret the clause to mean that it is this which is 
broken or frustrated. Others propose emending the verb to il"ID, 'bear fruit, be fruitful', which 
would make the third clause closer in meaning to the first: 'the caper bears fruit'. Fox 
(1989: 306) suggests that the word should in fact be derived from WID, 'bud, - sprout', which 
gives an even closer parallel to the first clause, this parallel appearing in Cant 7: 13. 
We might represent the possible meanings of the verbs thus: 
Hebrew word possible roots possible meaning 
; M3111 rx3/rxa blossoms; spurns 
: 1110111 720/7DO burdens himselt; is confused 
ITY11 III! )/ MID/rIll! ) broken; fru d; bears fruit; buds 
(The words underlined are those which seem to be closest to the MT. ) If we combine this with 
the possible meanings/associations of the nouns, we get the following possibilities for transla- 
tion of these clauses: 
the almond blossoms, the locust burdens himself, and the caper bears fruit 
he spurns the almond, the locust is confused, and the caper is broken 
he hates waking, he burdens himself with lust, and desire is frustrated 
These have been presented in terms of most consistent meanings throughout the line. The first 
line represents a surface reading where the fulness of nature is emphasised - the almond comes 
into flower ready for a healthy crop, the locust takes up a plentiful supply of food, and the 
caper bush bears its fruit. Presumably, this healthy picture of nature's abundance would form 
46Qal: Gen 49: 15; Isa 46: 4,7; 53: 4,11; Lam 5: 7; and Pual: Ps 144: 14. 
47Moore (1891: 64) says, 'the noun and the verb do not go together; that is, the present text is untranslatable. ' 
48E. g., Barton (1912: 190); Crenshaw (1988: 188); Davidson (1986: 86); Eaton (1983: 149); Gordis (1968: 346); 
Whitley (1979: 99-100); Whybray (1989: 166-167). 
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a contrast to the decrepitude of the old person, in which case the first waw should be read as 
'but' rather than 'and, 49. The second line is also a surface reading, but it emphasises negative 
aspects of nature: perhaps the imagery is still that of a storm in which the blossom is blown off 
the almond tree, the locust is confused by the high wind, and the caper bush looses its bran- 
ches or fruit, or is uprooted by the wind. This picture would continue the portrayal of the 
effects of a great storm or calamity, which in the previous section struck a house, and in this 
section brings destruction to nature as well. The third line is a figurative reading which 
regards all these clauses as images of sexual frustration, but it is also possible to see here des- 
criptions of other aspects of old age: the almond's blossom representing white hair; the bur- 
dened locust as failing strength; and the frustrated caper as lack of appetite for food. 
We should point out, that neither of the two surface readings represents the most 
accurate translation of the MT as it stands. If no emendation is made, the closest word-for- 
word translation would go something like this: 
The almond blossoms, the locust burdens himself, and/but the caper is broken 
This being the case, and considering the disjunctive accent between the second and third 
clauses, perhaps the meaning might be that the almond and the locust both display full signs of 
a healthy life, but the caper is frustrated because it no longer serves its purpose of stimulating 
desire (either sexual or for food). The ID with which the next section begins might go on then 
to explain why this is so. However, there seems to be little connection between this and what 
precedesit. 
It must be admitted that none of the above translations of this second part of v. 5 is 
totally satisfactory, and while attempts may be made at providing a consistent translation of 
this section, they must at best be tentative. It may be that the words used have meanings or 
connotations which have now been lost, or it may be that errors have crept in which have 
obscured the original sense of the text, or it may be that the text is designed to be elusive to 
49Cf, e. g., Loader (1986: 131). Whybray (1989: 167) describes this as 'an alternative but less probable interpreta- 
tion. ' 
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prompt the reader to fill in the gaps of indeterminacy in whatever way (s)he considers to be 
most appropriate5O. 
Gordis (1968: 347) says of v. 5 that the 'second half of the verse, unlike the first, is 
crystal-clear'. Certainly it presents fewer problems of translation, and in sharp contrast to the 
previous line where none of the words used is to be found elsewhere in Qohelet, all the words 
in this part of the verse occur in other verses in the book. 
The word ID, with which this line begins, either indicates that what follows offers an 
explanation of the preceding - the immediately preceding, or all of vv. 2-5 - or it is the 
asseverative and should be translated something like 'surely'. If the first section warns of a 
calamity that is going to strike, perhaps the role of this final section is to explain precisely 
what this calamity is - death. 
The use of a participial form for JýM is remarkable because it is the only occurrence of 
this verbal form in ch. 12. This serves to draw attention to it. The effect is probably to 
emphasise the fact that people in general are going to 'their eternal home'. Jý, 'l is used on a 
number of occasions in the Hebrew Bible to refer to one's journey from life to death5l, and is 
used in this way in 1: 4; 3: 20; 5: 14,14,15; 6: 6 and 9: 10 in Qohelet. It is perhaps noteworthy 
that most of these are also participial forms. 9: 10 is particularly pertinent because it is 
addressed directly to the reader, -. InV Jý. 'l nrw nVX ýIxv. 
The occurrence of 1112 here may well pick up on its use in v. 3. In v. 3 the word was 
used in a section which described a household shutting down, with all its activities grinding to 
a halt. However, in this verse we read about a person's etemal home. This is probably 
intended as a contrast to v. 3, particularly if the household referred to in that verse symbolises 
an aging body. It might be possible to view this as a reference to an afterlife in which one 
inhabits an eternal body. The expression lnýly P'll does not occur elsewhere in the Hebrew 
Bible, but it is used in the Talmud (Ab Zar 10b) to refer to eternal life52. Most com- 
50Fox (1988: 63) says, 
Already we have seen that some features of the picture - still taken quite literally - disturb the mental 
construction of the funeral scene. These features show that this is no ordinary funeral. By diverting our 
attention from the mundane, they provoke a reading on another level, a symbolic reading. 
Ellul (1990: 285) describes 12: 2-8 as 'polysemous. 
51E. g., Ps 39: 14; 1 Chr 17: 11. 52Jenni (1952: 203) also notes that only here in the Hebrew Bible does 0ý137 appear with a pronominal suffix. 
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mentatorS53, however, regard this simply as a reference to the grave, a usage also found in the 
Talmud (Sanhedrin 19a). It is clearly stated in Qohelet that existence 'under the sun' ceases 
forever when one dies, Vn7j, *1 Prill MOYI-17JM ýDl 1*1yý '1137 (trnn', I) a; *-j"M 17ý11 (9: 6), and 
it also is claimed that even any memory of the dead is erased, C*10 ýOWH337 Cnl* 111M 1"M 
(2: 16), but the assertions made in ch. 3, that t*10 jV1, M1 Ml', l t1l, "ftil Mtyl '17M-ýO (3: 14), and 
M-*l IM t*WHIN (3: 11), could be taken to indicate that God has put something 
eternal within human beings. 
The final clause makes clear that lnýIY 1113 refers to death by its reference to the 
mournerS54. A contrast is drawn between the reduction of activity in vv. 3,4, and the activity 
of the mourners in this verse: it seems that the calamity, if this is what the earlier verses 
pointed to, has arrived. 
, There seem in v. 6 to be two symbols of death5s. Both depict the irreversible destruc- 
tion of something valuable, presumably symbolising the destruction of life at the point of 
death. Gordis suggests (1968: 348) that there may be 'only one figure here, that of a well, 
worked by a cord tied to a wheel', but it seems more likely that two images are intended: that 
of a lamp made of gold once suspended by a silver cord in the first half, and that of a well in 
the second half. A well would not be operated by a silver cord, nor use a golden bowl, while 
a decorative lamp might use both. Moreover, the metaphor is strengthened by the use of two 
images, one of which depicts the snuffing out of light, used also in Prov 13: 9 of death, and the 
other the destruction of a well thus preventing access to water, water being used in Jer 2: 13 
and Ps 3 6: 10 to symbolise life. Ps 3 6: 10 is particularly relevent because it uses both images 
of water and light to symbolise life, '11H-ula 1"11MI 01111 '111? n These two images 
also recall 12: 2 which mentioned light being darkened, and clouds coming after the rain. 
Indeed, it is possible that the storm imagery in that verse continues hereý6, because this would 
explain on a literal level the damage done to the lamp and the well. 
The verb 12ri'll seems somewhat awkward. pri'l means 'be, or become, distant, and is 
used as an adjective with the sense 'distant' in 7: 23,24, and as a verb meaning 'distance 
53E. g., Barton (1912: 191); Crenshaw (1988: 188); Fox (1989: 306); Gordis (1968: 347); Whybray (1989: 167). 
54But Youngblood (1986) argues for the interpretation 'dark house. Cf Wolff (1974: 124). 55But for a different view, see Bruns (1965). 56Leahy (1952: 300) says, 
All commentators find here a series of metaphors portraying sudden death. It may be, however, that the 
sacred writer intended to continue the literal description of the destruction wrought by the storm. 
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oneself' or 'refrain' in 3: 5. Its meaning in this context must be something like 'made distant, 
removed': 'the silver cord is removed'. This makes sense, and might explain also why the 
'golden bowl' has been damaged: its supporting cable has gone. However, we would expect a 
verb parallel to '12011 in the second half of this verse, and perhaps we should emend the verb, 
as most commentators57 suggest on the basis of LXX, Pesh., Sym. and Vulg., to '11MY1, 'is 
torn'. This verb is used in 4: 12 in the context of a cord being snapped, although a different 
noun is used there. The graphic change is fairly minor, but as well as suggesting the pos- 
sibility of a copyists error in the MT, this might also explain why the versions differed from 
the original text. It must be considered as a possible emendation, but great caution should be 
taken, particularly in Qohelet, in implementing textual changes in order to give what seems to 
us to be a more satisfactory reading. The qere, pill", 'bind' represents a half-way stage 
between the ketibh and the word presupposed by the versions58: 
Ketibh Qere Versions 
17ri-I., - 1211-11 - 
It seems totally inappropriate hereý9. 
The imperfect r-1211 and the niphal r-131 look as though they should come from the root 
ri-1, 'run'60, which occurs on one other occasion in Qohelet, in 9: 11. However, this makes 
no sense whatsoever in this context, and the verb r%'I, 'to crush', is much more appropriate 
and elsewhere displays the characteristics of an oyin waw verb6l. There seems, then, little 
reason to doubt that this is the root here, but the qal is not elsewhere intransitive, as appears to 
be the case in this verse. Perhaps then the pointing on r*lrl should be changed in line with 
rl'lrl in Ezek 29: 7 and r"131 in the second half of the verse. 
We noted above that the verb 210, which occurs twice in 12: 762, is used elsewhere in 
Qohelet in the context of death (3: 20; 5: 14). 3: 20-21 is of particular relevence, 
57E. g., Barton (1912: 196); Crenshaw (1988: 188); Fox (1989: 307); Whitley (1979: 100). 
58Schoors (1992: 39-40) describes this as the most difficult example of ketibh-qere variation in Qohelet. He 
argues that it is one of only two that affect the meaning of the text (cf 9: 4). 
59But Gordis (1968: 347) suggests, 'The Qere 12211" may be a privative Niphal from 171111, 'chain' (I Kgs 6: 21, 
Qere; Ezek 7: 23; 117311, Isa 40: 19), hence 'be severed'. Cf ln? ', Isa 5: 6, 'be pruned, have the twigs (jilln? ) 
removed', and see GesK 67, note IV. ' Fox (1989: 307) responds that it 'is unlikely to be a "privative niphal" (a 
dubious category) from rattoq, "chain". ' 
60See, e. g., rn, in Hab 2: 2 and r, in Job 16: 14. Cf Schoors (1992: 95). 
61See r1l, in Isa 42: 4 rl'IX in 2 Sam 22: 30, and r'IX in Ps 18: 30, as examples of the imperfect; and rl*lrl in Ezek 
29: 7, as an example of the niphal. 
62The form MV11 in 12: 7 is anomalous. For discussion, see, e. g., Schoors (1992: 28). 
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rn rftm t3un = rn-i rn, -,? 3 nvn-ýx no ýzni nqn-ln rrn ýxi -inx wlxz-ýx Iýrq ýzn 
rnxý nuný win rrivin rinnin nrh 
12: 7 appears to pick up and develop the subject of 3: 20-21. The relationship between 3: 20,21 
and 12: 7 will depend on how 3: 21 is translated. We might translate the verse, 
I 
Who knows the spirit/breath of the sons of man, the ascending one - it goes upwards; and the 
spirit/breath of the beast, the descending one - it goes down to the earth. 
This might be interpreted, 'Who knows the spirit/breath of human beings, which rises upward, 
or the spirit/breath of the beasts which descends downwards to the earth'63. However, as we 
observed in our discussion of the verse above (see on 3: 21), most commentators64 follow 
LXX, Pesh., Vulg. and Targ. and render the verse, 'Who knows whether the spirit/breath of 
man goes upward and the spirit/breath of the beast goes downwards. ' This is achieved by 
emending the pointing of the he in *37,1 and 2111"n to render it as the interrogative particle 
rather than as the definite article. However, this latter translation, besides requiring emenda- 
tion of the text, is also in tension with 12: 7, because if no-one 'knows whether the 
spirit/breath of man goes upward and the spirit/breath of the beast goes downward, ' how can it 
be asserted that the spirit/breath goes back to God - which presumably is 'upwards' in light of 
T-W, 7-ýY -131XI 13MV2 131, '*V1 in 5: 1? In 3: 20 it is stated quite clearly that as humans and 
beasts are from the dust, so they shall return to the dust, and 12: 7 agrees. But 3: 21 introduces 
at least the possibility that the spirit/breath of human beings might go somewhere different to 
that of beasts: 12: 7 seems to assert that the human spirit/breath returns to God, although it 
makes no reference to the spirit/breath of animals. Fox (1989: 308) recognises the problem 
when he writes, 
In 3: 20-21, Qohelet said that man has no advantage over the beast because no one knows whether man's 
life-spirit goes upward at death. In 12: 7 he states that man's life-spirit goes back to God, and this must 
be upwards. There is indeed a contradiction here 
As Fox (1989: 309) acknowledges, 'the contradiction in the assumptions behind these two 
verses cannot be reconciled logically, ' but this problem disappears if 3: 21 is read in the first 
way we suggested above. If the latter reading is followed, however, it is necessary to attribute 
to the author some inconsistency at least in the images (s)he uses - although this is not without 
precedent in Qohelet. 
63See, e. g., the reading suggested in the margin of the NIV. Also Eaton (1983: 87fo. 
64E. g., Barton (1912: 112f); Crenshaw (1988: 104); Fox (1989: 196); Gordis (1968: 238); Ogden (1987: 62); 
Whybray (1989: 80). 
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Fox (1989: 308) asserts that 'the return of the life-spirit to God simply means death. 
This may be the case, particularly in light of other passages which use similar imagery. Gen 
2: 7 states that human life started when, after God had formed Adam from the ground, he 
'breathed into his nostrils the breath of life' - it might be noted that this process is not recorded 
for animals who were simply 'formed' from the earth. Then in Gen 3: 19 God says to Adam, 
MOP IDY-ýXl WIN IDY. Job 34: 14,15 describes separation of body and spirit/breath at death 
thus, : 11V1 'IDY-ý37 t3"THI Vi'l ItM-ýD Y11" 9ON" 1'1ýM IM031 V11"I 13ý PýX VIVI-W. Similar 
sentiments are also expressed in Ps 104: 29 in the words, 71.1101 WID37-ýXl 11Y11" Win 9021, and 
in Ps 146: 4, IPWTMý MVI MIl X711. There does not appear to be any suggestion in these verses 
that the separation of body and spirit/breath means anything other than that when the body is 
deprived of the breath first given by God, it dies and returns to the earth from whence it came. 
The same may be the case in Qoh 12: 7. Whybray (1 989a: 168) asserts: 
There is no question of an entity called 'the spirit' which survives death: the two components of all living 
creatures, the body, which was fundamentally only dust, and the breath, which God had breathed into it 
giving it life, part company and cease to have separate identities. 
But it might also be that the reader is expected to recall 3: 20,21, and at least wonder if any- 
thing more might be intended. In this regard it is worth quoting Fox (1989: 309) at greater 
length: 
The contradition. between 12: 7 and 3: 21 lies in the significance they attribute to the spirit's ascent. In 
3: 20-21 Qohelet expresses doubt that the life-spirit rises at death but implicitly grants that this event 
would distinguish man's demise from mere animal death, and moreover that this ascension would save 
man from being hebel. In 12: 7, on the other hand, Qohelet assumes that the spirit returns to God but 
takes this event to mean death and nothing more, and this assumption does not prevent a hebel-judgement 
in the next verse. If the return of the spirit did mean something more than the extinguishing of life, some 
form of salvation for the individual, Qohelet would be reversing the entire pessimistic, worldly thrust of 
the book in one sentence without context orpreparation. [Our emphasis] 
Fox grants that such a reading of 12: 7 would have major consequences for our understanding 
of Qohelet. He contends that it would 'reverse the entire pessimistic, worldly thrust of the 
book', but from our examination of the book, we have seen many times that much of the 
material in this book may be read either from a pessimistic, or a more positive perspective. 
Might it be that the ambiguity encountered throughout the book is deliberately employed here 
also, so that someone who was aware of the concept of an afterlife might see an allusion to the 
idea in this verse65, as also in 3: 21. 
65Davis, e. g., (1991: 316,318) reads the text in this way. 
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While 12: 7 seems to allude to Gen 2: 7 and 3: 19, and to recall 3: 20-21, it could also be 
a description of the calm after a storm, continuing the literal picture portrayed earlier in this 
chapter. Once the storm had passed, the dust would again settle - it would return like it was; 
and the wind would disappear - figuratively speaking it would return to its source. Darkness, 
clouds and rain were mentioned in v. 2, and the following verses may picture the effects of a 
high wind, but until v. 7 no specific reference has been made to the wind. It may, then, be 
more than coincidence that the word here for 'breath/spirit' is the same word used for the 
wind. 
The balance between the two halves of the verse is disrupted by the reversal of the verb 
and noun in the second half. 
ntm tr. -*Xri-ým : Vrl mn"ll 
There seem to be two possible reasons for this. The fact that the balance is upset may serve to 
emphasise the word ril'Vil, particularly in view of the fact that the verb usually comes first in 
biblical Hebrew. In light of the possibilities for interpretation of the verse which we discussed 
above, such an emphasis is not surprising, and this may be the author's way of drawing the 
reader's attention to these possibilities. However, it might also simply be the author's way of 
indicating, in typical Hebrew style, that he has come to the end of the section. It could, of 
course, serve both purposes. 
12: 8 acts as an inclusio with 1: 2, enclosing the main part of the book: 1: 1 serving as a 
superscription, and 12: 9-14 serving as an epilogue, or perhaps appendix, to the book. There 
are, however, two difference between 12: 8 and 1: 2 which should be noted. The first is that 
C'1ý2,1 ýIjl is repeated in 1: 2, but not in 12: 8, 
ý. Ijl ý06'1 CPýll ý: J'l 1*1117 'Inx 01ý3sl 
ý361 1: 2 
ý311 ýWl J*oIll7il MX 131ý2jl ýXl 12: 8 
We might have expected an exact repetition of the opening verse, but the concluding verse 
seems to be in slightly condensed form. If 12: 8 functions as the final verse in the passage 
starting at 12: 1, it is possible that ý1. i refers specifically to the theme of that passage, 
which seems to be 'approaching death', while the expression in 1: 2 might be a more general 
statement introducing a (the? ) key theme of the book. In this case it may be that the theme of 
'death' is what the whole book since 1: 2 has been building up to - this is the prime example of 
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ýWlq it is truly Wlýn ý2; 1 (but is it the prime example of 'futility' or of 'ephemerality'? ). 
Already in 2: 11-19; 3: 18-21 and 9: 1-6 death has been pictured as the great leveller, bringing 
wise and fool, human and beast, ultimately to the same point. There may, then, be great irony 
in the use of the word ýIjl in 12: 8 following on from the use of rill in v. 7: recalling the 
propensity of the author of this book to use the same word in different ways and different 
words to convey the same thing, 12: 7,8 may be interpreted to say that when one dies his/her 
body returns to the earth from which it came, and his/her breath returns to God whence it 
came so that it might truly be said of life that it is all but breath. Similar sentiments are found 
in Job 7: 7, "n -ID166. 
The second difference we should note between 12: 8 and 1: 2, is the use of the definite 
form of rbil, 1% 
ý3171 ýDjl rblIVI "Inx ý211 1: 2 
ýMrl ýnn l*, '111271 "M M1ý3jl ý3jl 12: 8 
We noted in our discussion of 1: 2 that ]*, 112 occurs three times in the book, and on each occa- 
sion the expression is slightly different. Only here is the word definite and it suggests that the 
term is used as a tide rather than a name. Perhaps in 1: 2 the author adopted the title as a 
name, and wrote as if he were that person (whom he seems to equate with, or at least model 
on, King Solomon). But by this stage in the book (and possibly also by 7: 27) he has put aside 
this 'royal fiction', as it is often called, and regards 1*jM1j? 2j as a person distinct from himself. 
In the early stages of the book it served his purposes to write as if he was the person who was 
modelled on King Solomon - the epitome of a wise and wealthy person - in order to present an 
authoritative evaluation of wisdom and wealth, but having shown these things to have limited 
value he drops the facade67. 
16.2 Conclusions 
11: 8-12: 8 opens with an exhortation to the reader to make the most of his/her youth. 
This is a fitting conclusion to the verses scattered throughout the book that issue the 'call to 
enjoyment'. However, the rest of the passage urges that one's approaching death also be 
borne in mind, when the pleasures of youth will no longer be available. The passage, and the 
6&rhe second half of Job 7: 7 are also highly pertinent to Qohelet, it reads, Mv rilm-6,02, Y mon-M5. 
67Cf Fox's Excursus 111 (1989: 311-321). 
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book within the inclusio, ends with a description of death, when dust returns to dust and one's 
breath/spirit returns to God. We have seen throughout the book that the reader may respond in 
very different ways to the description of the things that happen and what is done 'under the 
sun', and at the end of the book the most difficult question of all is posed to those who search 
for 'meaning' in life: how do you respond to the fact of death? This issue has been close to 
the surface throughout much of the book, and has surfaced a few times, and here as elsewhere 
a considerable gap is left which the reader must attempt to fill in as (s)he attempts to find 
f meaning' in the book of Qohelet, and, indeed, in life. Of course, the matter is considerably 
complicated by the difficulty of 12: 1-7 which seem to describe approaching death - but, as is 
amply evidenced by the many different interpretations offered by the commentators, it is not at 
all obvious how this description operates. It seems that the passage can be read at various 
levels, from a literal account of a, household running down as the occupants grow old, to a 
symbolic description of the increasing frailty of old age as death approaches, to the anticipa- 
tion of a great calamity using eschatalogical imagery. Typical of Qohelet, none of these read- 
ings is wholly satisfactory, and the relationship of the 'household imagery' in 12: 3,4a to the 
images drawn from nature in vv. 4b, 5 is especially difficult. 
Nonetheless, the different readings do reflect different responses to approaching death: 
is it a cataclysmic event in which the whole world seems to collapse; is it something which 
happens to everyone and ought just to be accepted as inevitable; or is it the end of one's 
appointed time after which one's breath/spirit returns to God - whatever that might mean? 
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CHAPrER 17, The Epilogue (12: 9-14) 
16.1 Commentary 
This section is usually regarded as consisting of two epilogues, both commencing with 
'13711. However, commentators are divided about what precisely the role of this word is in 
vv. 9,12. There are basically two positions: 
1) It is an adverb, as elsewhere in Qohelet, which with -V means something like, 'in addition 
to'l. The first half of the verse would then recall the rest of the book, and the second half add 
the new information: 'In addition to being wise, Qohelet also taught the people knowledge 
... 9. The word '7137 is then part of the phrase, ... *7137 ... -V 'in addition to ... also 
2) It is a conjunction indicating that the following is an addition to the book, which ends at 
12: 82. This might suggest that an editor is signalling an addition to the original material, or it 
may be that the author is informing the reader that (s)he is adding additional information to the 
book: perhaps as explanation, or perhaps as an after-thought. This would be in keeping with 
Mishnaic usage. 
A factor in favour of the second reading in the case of 12: 9 is the disjunctive zaqeph 
gadol above -M11, which suggests that it is to be read as separate from the following. We 
should note, however, that the accent does not occur in the same place in v. 12. A second fac- 
tor against the first reading, and in favour of the second, is the absence of the comparative 
mem which is used in Mishnaic Hebrew. We should note again, though, that the mem is pre- 
sent in v. 12. It may be, then, that '13111 serves a different function in the two verses, meaning 
'in addition' or 'moreover' in v. 9, and 'in addition to' or 'more than' in v. 12. Such variation 
in word usage is characteristic of Qohelet, and might indicate, firstly, that it is the author of 
the rest of the book who has appended these final verses, and, secondly, that there is one 
appendix rather than two. 
There are, however, two factors which may suggest that we read V111 in v. 9 in the first 
way suggested above. Firstly, the second reading accounts but poorly for the particle of rela- 
tion, -V. This particle has a wide range of meanings in the Hebrew Bible, often serving 
I E. g., Crenshaw (198 8: 190, but see his translation on p. 189); Fox (1989: 322); Ogden (1987: 208). 
2E. g., Barton (1912: 197,199); Gordis (1968: 351-352); Whybray (1989: 170). 
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merely to link a clause to that which precedes it. Such would need to be the case here, but the 
verse would make good sense, and be more simple, without it - and its purpose would have 
been served more effectively by the use of 'In as elsewhere in Qohelet. Moreover, in the 
Mishna '1111 is used with -7j in the sense of 'beyond the fact that... ', although it uses the mem 
as well, -Vin '1311. Secondly, the particle of relation is often directly preceded in Qohelet by a 
zaqeph. 
71'121" and its cognates, "irl, and V11n, seem to be an important element in Qohelet: par- 
ticularly considering the question in 1: 3, VinVol PrIll ýWIV *W-ý= UUý 1111TI-71n, which 
directly follows ý: 271 ýD. 'i C1ý11 ýXi J*, 117 'InN Wý1,1 ýWi, in 1: 2, just as '131,11 at the start of 
12: 9 follows ý11 ýDjl 1*, *111N1 'MM M1ý171 ý271 in 12: 8. It may be that the use of '111" in 
12: 9,12 is intended to pick up on this question. On this basis, and because of the difference in 
the way '12111 seems to be used in 12: 9,12, and because it divides the (one) epilogue into two 
equal halves (37 words in each), one of which centres on Qohelet and one of which centres on 
God, we proposed above the following division of 12: 8-14: 
FIRST HALF 
t3nn ii-2hp rrhv inn 
112"111 Vlývn 7J, 7rl -11pril Jim t3y. -I-YIN -ny 
MR 'I'll't "IV" . 1111DI rDrl-"1.1,7 xxný rl 
Irim 11113 111DON 'Iýyl ffly= IllInVnnI 1113.1,11D t3,, nzrl III 
11,11711 1122 linlin 11TIll 
SECOND HALF 
371-13M1 2172-12N C5372-92 ý37 t2! )d? J2 N2" tIllýM, 1 '12 
intro. -4 words 
10 words 
centre -9 words 
10 words 
concl. -4 words 
13 words 
centre - 10 words 
14 words 
'in"I at the beginning and end of the first half intentionally picks up on the question in 
1: 3. The word occurs in exactly the same form as it does in the question Mlxý '11TI-Nn in 
6: 11 - the last time that question is asked - and offers the author's final words on the matter. 
But typical of Qohelet the word is used differently on each occasion, and both are different to 
111111 in 1: 3 (and 2: 11,13,13; 3: 9; 5: 8,15; 7: 12; 10: 10), but also to 'irl, in 7: 11, and '1111, in 
2: 15; 6: 8; and 7: 16. Thus the question the reader has to address is not simply what '111" (ol 
'1111" or '1111n or 111111) a person can gain, but what the author might intend by his or her use o' 
the word in any instance. 
The word Unrl appears in v. 9 and D'InDri in v. 11, but commentators are divided ove 
what precisely these terms denote. It does not seem that C33ri earlier in the book denotes any 
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thing other than 'a wise person', but it may be that it means 'a sage', perhaps a professional 
wisdom teacher, in this conteXt3. This gains support from the description of Qohelet's 
activities that follows in v. 9, and also the contrast with UZI which occurs in the same position 
in the next clause. If this is the case, it would appear to contradict the assertion in 1: 1 that 
Qohelet was a king in Jerusalem. Perhaps, the author here reveals his true identity, and finally 
lays to rest the so-called 'royal fiction' with which he started the book. Alternatively, the 
author may simply be reiterating what Qohelet had said about him- or herself early in the book 
- that (s)he was wise4. 
Commentators disagree over the meaning of the word JIM1. There seem to be two pos- 
sible ways of reading the word: 
1) It may be connected with the noun 17H, 'ear', and bear a meaning similar to the common 
hiphil verb from this root meaning 'give ear, listen, hear'5. 
2) It may be connected with the reasonably common noun CYTHn, 'scales', and mean some- 
thing similar to the Aramaic verb Jim, 'weigh [Upj 9 6. 
If it is the latter, it is the only occurrence of the verb in the Hebrew Bible. If it is the former, 
it is the only example of the piel of a verb which occurs elsewhere in the hiphil. The main 
reason for adopting the latter explanation is that it offers a better parallel to 1,1711 '112M. 
However, the former might recall 1: 8, YnVjn ITH XýnA-Xý1, and also tie in with 12: 13 which 
states, 3MV3 ýZ, 'l '111910. Moreover, it would accord well with the sentiments Prov 1: 5-6, 
arrm innn viry nrýw ýft 1,, x* srujv, ri*ariri pan rqj? ý quin onn yne,. 
12: 9 sees the only occurrence in Qohelet of the word ýVn, 'proverb, parable'. 
However, twice the verb ýVn, 'rule, have dominion', is used (9: 17; 10: 4), though it is proba- 
bly from a separate root. WýVn in this verse has been taken to refer to the book of Proverbs7, 
at least some of which is ascribed to Solomon, and which has his name in its superscription 
(Prov 1: 1, cf 10: 1 and 25: 1). But it probably refers more generally to Qohelet's work, and 
may be an allusion to Solomon, of whom it is said ýVn UTýM YIVýV '11111. 
3Cf, e. g., Crenshaw (1988: 190); Fox (1989: 322); Gordis (1968: 352); Ogden (1987: 208). 
4Cf, e. g., Barton (1912: 197); Whybray (1989: 170). 
5E. g., Fox (1989: 323); Whitley (1979: 102). 
6E. g., Barton (1912: 199); Crenshaw (1988: 190); Gordis (1968: 352); Ogden (1987: 208); Whybray (1989: 170). 
7E. g., Barton (1912: 197). Cf Sheppard (1977). 
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The word is used often throughout Qohelet, and is a feature also of the epilogue, 
occurring here and twice in v. 12. The emphasis in this section on and the mention here 
of 121,1 VIýVn, may recall 5: 6 and 6: 11: 
wr trnýmn-jix -, z anni trýmrn mnýn an: -, n 5: 6 
MIMý ýIjl MIXIt MINI 13"12"101 "D 6: 11 
These verses and the phrase T17 JIM MYVI D'"IDD IlItYY do not seem to be designed to give the 
reader a great deal of confidence even in Qohelet's words. 
The person Qohelet is very much the focus of vv. 9,10, having appeared only rarely 
elsewhere in the book (1: 1,2; 7: 27). (S)he is greatly praised in these verses, which lends sup- 
port to those commentators who argue that this section was written later to give him/her 
credance8: whether it was written by the author of the rest of the book, or perhaps by a dis- 
ciple or follower. Qohelet is specifically mentioned in vv. 9,10, but not in vv. 11-14. Con- 
sidering the attention (s)he receives in these first two verses, it is possible that WiN 137'In at the 
end of v. 11 refers to him or her also. However, while 215,71'117 is mentioned twice in this sec- 
tion, Mloftil is mentioned twice in the next, and 'Trim 137'In might also refer to him. 
The emphasis moves in v. 10 from Qohelet him4herself to Qohelet's words. This 
might refer specifically to the words written in this book, especially in light of the first verse 
of the book, t*VI"r3 Jýn '71'7-72 3*np 11: 1. There are two descriptions of these words, 
rMl-'112*7 and IMM "IT7. These expressions might both describe the words of Qohelet (in gen- 
eral, or in this book), or the first half of the verse could describe what (s)he sought to do, and 
the second what (s)he ended up doing: 'Qohelet sought to find pleasing words, and uprightly 
wrote words of truth; ' or 'Qohelet sought to find pleasing words, but (s)he uprightly wrote 
words of truth [however unpleasant they might be]. ' 
V. 11 would seem to favour the second reading, and it would also seem to be a truer 
description of the book of Qohelet - at least some of which hardly fulfils the description of 
'pleasing words'. However, which reading is followed will depend to some extent on how the 
word 1121D is understood. Although 'words' and 'speaking' are referred to often in Qohelet, 
the verb MID, 'to write', is used only here. The passive participle in MT (supported by LXX) 
8E. g., Barton (1912: 197); Crenshaw (1988: 190); Fox (1989: 316-319); Gordis (1968: 349-350); Ogden 
(1987: 208); Whybray (1989: 169) 
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seems awkward9. It must mean something like, 'that which is written honestly are the words 
of truth' (along similar lines to 1111nn in 2 Chr 30: 5), which could mean either of the above, 
or that while Qohelet sought pleasing words, what is honestly written [by other people] are 
words of truth: 'Qohelet sought to find pleasing words, but what is honestly written are words 
of truth [however unpleasant they might be]. ' 
However, commentators usually emend the word either to the infinitive absolutelO, 
which would require little change and would continue the sense of the infinitive (see also Qoh 
8: 9 and GesK, 113y, z) to give a reading equivalent to the first one above: 'Qohelet sought to 
find pleasing words, and honestly to write words of truth; ' or emend it to the third person per- 
fect", which would allow for either of the two readings. Perhaps, despite its awkwardness, 
the passive participle is more in keeping with the ambiguity we have observed throughout this 
book. 
13'1=1 with which v. II opens, probably follows on from rVI-112"? and MH '"IT7 
in the previous verse. [31=1 rial occurs on only one other occasion in Qohelet, in 9: 17 
where we read, UlýIOM hiln 1117YID 13'YnV3 JIMI 131=1 9121. However, a similar express- 
ion is used in 10: 11,130311 ý10D 1112MM III 13XI-lb "I: 1. In both cases the 'wise' are 
opposed to the 'fools', and there is no indication that a special class of 'sages' is indicated. 
But this is hardly, conclusive in light of Qohelet's propensity for using words with different 
meanings. The same expression occurs in Prov 22: 17,18 whose sentiments tie in well with 
Qoh 12: 9-11,1=12 UMVP In Mlyl-, D 13775 r11011 1151 trnnn 1-m-i YnVjl 13xx t2n. 
There are no other words besides J11*1ntn attested in the Hebrew Bible from a root 
"IntV. However, a root IN, 'bristle up' occurs seven times, and the noun NnOn, 'nail', which 
occurs in Isa 41: 7; Jer 10: 4; 1 Chr 22: 3; and 2 Chr 3: 912, would provide a good parallel to 
'goad'13. We have already noticed that ri*ntv in 1: 17 may be the same word as 31*D0 from 
the root ý. DO, elsewhere in the book (2: 3,12,13; 7: 25; 10: 1,13). 
The word 111DOX does not occur elsewhere in the Hebrew Bible. It is from the root 
90M, which is used with its usual meaning of 'gather, collect' in Qoh 2: 26. Although it refers 
9Schoors (1992: 45-6,169-70). 
10E. g., Fox (1989: 323-324); Gordis (1968: 353); Schoors (1992: 45-6); Whitley (1979: 102). 
11E. g., Whybray (1989: 171). Most commentators acknowledge this possibility also. 12See also Jer 51: 27; Ps 119: 120; Job 4: 15. 
1313ut Galling (1950) renders the word 'scepters'. 
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to gathered people in Sanh 12a, as does the similar word TDON in Isa 24: 22, it may refer in 
Qoh 12: 11 to the collected writings or sayings of the wise. The plural O"Dox, found in Neh 
12: 25 and 1 Chr 16: 15,1714, which is identical to our word apart from the masculine ending, 
seems to indicate gathered objects rather than people. 
The word ý372 has a wide range of meanings, and on the basis of its use in Gen 14: 13 
and Neh 6: 18, Barton (1912: 197,200) suggests the reading 'members of here, indicating the 
words which are 'members of collections [of proverbs]'. However, Fox (1989: 322) points out 
that 'the meaning in those verses is not quite the same, because participants in a covenant may 
be said to be be'alim in the sense that they "possess" it'; and Whybray (1989a: 172) notes that 
'there is some doubt whether the word can be used in this sense of inanimate objects. ' It 
seems best, then, to read the word in its usual sense, and to render the phrase 'masters of col- 
lections'. It may be that 'masters' has the sense of 'owners', or perhaps of 'experts', a mean- 
ing it seems to bear in Mishnaic Hebrew in expressions like X"11M ý373, 'experts in scripture'. 
The former is more appropriate in the use of ýya in 5: 10,12; 7: 12 and 8: 8, where it seems 
quite specifically to refer to the 'possessor' of certain objects or a particular trait; either could 
apply to D"MDo'l ý373 used to describe a bird in 10: 20, and Jlvý, l ýY3ý used in 10: 11 to des- 
cribe a snake charmer. 
However, rendering the phrase in this way does not provide an adequate parallel for 
13'InDri "121 at the beginning of 12: 11. For this reason, Fox (1989: 324) argues that there is an 
ellipsis here, and that "111 from llact is implied. This seems reasonable, particularly when 
the same word in the first halves of 10: 12,13 may be implied in the second halves of these 
verses. This would give a balanced chiasmus, thus: 
B' BA 
rimom trylm ril-Int7=1 31132"I'M 131=1 ""121 
However, while this may be the meaning of the first half of the verse, we should observe that 
the chiasmus can be balanced without any additions, if we assume that 211DON refers to a collec- 
tion of words, and 'ýYa are those responsible for these words: 
A' B' cl cBA 
111nom 5ya lryltm 
14See also 2 Chr 25: 24. 
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In addition, there is a chiasmus in the endings of the first six words, which may draw attention 
to the word 111DON: 
[rn] '7 : 'r n : 'n '1 
-r 
We should also note that as well as 'words' being like 'goads' in terms of the function they 
serve, the two roots *111 and ITT are also very similar. The same similarity is not displayed 
in the second half of the chiasmus, but there may be an intentional alliteration between VIYU22 
and -t UPI 
The final clause of v. 11 presents no problems of translation, but its interpretation is 
more complicated. The problem lies in discerning who the 'one shepherd', 'Trim 11y"In, indi- 
cates. There seem to be three options: 1) God15; 2) Qohelet; 3) a literal shepherd16. The first 
is favoured by most commentators because the epithet 'shepherd' is often used of God in the 
Hebrew Bible17, so this seems to be an obvious association for the reader to make. However, 
there are three problems that commentators highlight. Firstly, the ascription of the words of 
the wise, or perhaps the wisdom writers, ultimately to God goes beyond anything found else- 
where in the Hebrew Biblel 8. Of course, it is possible that if Qohelet is a late book, or if the 
epilogue is late, this may indicate a stage in the process of the canonisation of the wisdom lit- 
erature19. It is also possible that it is not the 111DON which are given, but the '1ý71 - in this case 
God may have given 'experts' to teach people with these collections, in the same way that he 
raised up judges and prophets. Secondly, the word WIN would seem to emphasise the 'one- 
ness' of God, and there seems to be no reason why such an assertion of monotheism should be 
introduced into the book at this stage2O. However, it may be that 'one' is used in contrast to 
the plurals t1=11 and ')ý372 to show that while the words were written by a number of wise 
people, they ultimately came from one source. And thirdly, 'shepherd' is usually applied to 
15E. g., Barton (1912: 198); Davidson (1986: 89); Eaton (1983: 158); Gordis (1968: 354); Loader (1986: 134). 
16E. g., Fox (1989: 325). 
17E. g., Gen 49: 24; Isa 40: 11; Ps 23: 1; 80: 2; 95: 7. 
18SO Crenshaw (1988: 191). 
19Wilson (1984: 175) comments, 'I consider the epilogue a canonical statement appended in order to instruct the 
reader of faith how to read and understand Qohelet. ' He adds later, 'I feel there is sufficient evidence to suggest 
that the epilogue serves to bind Qohelet together with Proverbs and provides a canonical key to the interpretation 
of both. ' Cf Sheppard (1977: 187-9). 
20So Fox (1989: 325); Whybray (1989: 172). 
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God in his capacity as keeper and protector, which seems not to be relevant here2l. However, 
it may be that the author has adopted a well-known metaphor for God because it is well-known 
rather than for the attributes of God it portrays. 
The main reason for supposing that 111H MY-M represents Qohelet is that (s)he is the pri- 
mary focus in vv. 9,10. Also at least the first occurrence of the word 'l-In, and probably the 
second, in v. 10 refer to words given by Qohelet. But 'the one shepherd' seems to have given 
Ul= "121 (= 211DON 'IýY3 which refers to the words of more than one person. More- 
over, there seems to be no good reason why this epithet should be used of Qohelet in this con- 
text. 
Fox (1989: 325) argues, 
The fact that 'shepherd' and 'goads' belong to one domain shows that the vehicle of the simile is continu- 
ing and the clause nittenu mero'eh 'ehad has meaning as something an actual shepherd can do ... it is bet- 
ter to take as the subject of nittenu not the distant 'words of the sages', but the immediately preceding 
nouns, dar-bonotlmasmerot netu'im, the goads/nail that a shepherd 'gives' or 'puts' in the sense that he 
prods his herd with them. 
However, these nouns do not immediately precede this clause, and it seems better still to take 
211DON (= '11.11), which does immediately precede 11113, as the subject of that verb. Thus it is 
the 'collections [of words]' which are given by the shepherd - hardly an activity usually associ- 
ated with a literal shepherd. Perhaps the expression is used because of the terms associated 
with shepherding earlier in the verse, and because it is ambiguous, giving a very different 
reading of the verse depending how it is understood. It also affects how the following express- 
ion is read - does it mean that one should beware of anything beyond Qohelet's words, or the 
words of the wise, or the words given by one shepherd? Or does it point forward to the 
making of many books and much study? The ambiguity is probably intentional, allowing the 
phrase to function in several ways, and to act as a link between the two halves of the passage. 
The rest of v. 12 is in the form of a proverb with two balanced halves, although they 
contain different numbers of words: 
negative conclusion much/many infinitive verb? 
Ti? TIM IT"M IIITV 
11tva IIYIII in 2"111 ljlýl 
The two clauses appear to relate to the activities ascribed to Qohelet in the previous section: 
tr-mo liltý37 describes the same activity as IT: in v. 10, and perhaps ITVI t3lýft 111M in v. 9; 
21So Fox (1989: 325). 
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and I, * seems to describe the same activity as JIM and 'Tin in v. 9, and XSMý ... 0173 in v. 10. 
The emphasis seems to be on practising these activities to excess (see also 2: 15; 7: 16), because 
, 12T. 1 is the only word common to both halves. Again this does little to encourage the reader 
about the value of what Qohelet has undertaken, particularly when the repeated word here, 
is also used in connection with his/her activity in v. 9. However, it is not necessarily a 
negative evaluation of these activities, so much as a statement that they are never-ending, 
implying that one could expend all his or her energies in these pursuits and still not find the 
answers (s)he sought. This reading might be contradicted by the clause, YnV3 ýZll '121910, 
which follows it, depending on how this clause is understood. Perhaps the implication is also 
that no matter how hard one tries, it is impossible to add to the wisdom 'given by the one 
shepherd'. 
The use of the word '12"? here is very appropriate. 11-11'T is the first word in Qohelet, so 
it gives a sense of completeness to find the word also at the end of the book, particularly as 
part of a closing phrase, '12*7 910. Moreover, the root '1.1*7 is used regularly throughout the 
book. Often the word is ambiguous, because it could mean either 'word' or 'matter', and such 
is the case here also. Some commentators note that the absence of an article is strange: if the 
expression '121910 means 'the end of the matter', as most commentators believe, we should 
expect '12"? to take the article. The use, or lack, of the article is unusual on a number of occa- 
sions in this book, but perhaps in this instance the author intends to draw attention to the word. 
If, instead of adding the article to the beginning, the plural was added to the end, the reader 
might see in the word a reference to the three occurrences of 1,121 in vv. 10,11. Might it be, 
perhaps, that the author intends the reader to consider this possibility - particularly in light of 
7: 8,121"OH'In *131 21"111H 21U? We should note that although 'words' are treated very posi- 
tively in 12: 10-11, the author's attitude towards '121, be it 'word' or 'thing' is somewhat 
ambivalent earlier in the book. In 1: 8 it is stated that '11* V"M ýDTI-Xý tPY19 
1: 10 then adds, 131*n '17jX Ulný0 'TT1 '11D XVI Vjln MHU-1 -InNIV -11-i V". 5: 1-6 is a 
sustained attack on the careless use of words, employing such phrases as: 
-11-1 wxvlý jmýl V. 1 
0,1037n E31,121 I'll, V. 1 
U9121 . 11.1 
510D 511PI V. 2 
II 131"ll'il 0,1ý2111 yllnýll . 1,12 'In v. 6 
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6: 11 claims, ýn avin 121,1 WMI 70 "Z; 7: 21 wams jlý Illi" '17jx 131"IITM-ý* M; 
and 8: 1 seems to say that no-one knows the interpretation of words anyway: '12"T 'IVD Til" MI. 
9: 16 asserts that the words of a poor wise person are not heeded, trynV3 MIN 11,12-11, and 
9: 17 adds that the words of the wise are heard in quietness, MlYnO2 ITM 13InDri 1-1: 1, which 
could be deeply ironical. 10: 13,14 then reiterates a theme found earlier, saying of the many 
words a fool produces, MIMI 1211 ýDDIII fly"I ri*h'I 1'"I'M 111TIMI r1*00 1111DE-112"i I*nrl. 
However, 10: 12 is much more in line with 12: 10-11 when it commends the words of the wise, 
III OXI-ID "ITT. Also 3: 7 specifically states that there is a time for speaking, 117; and 
8: 5 states, 71 '121 YT Mý MISn 'Inl7j. 
While 'IYT occurs in the first verse of Qohelet, ýxl appears in 1: 2, and then regularly 
thereafter - some 24 times throughout the book (1: 2,14; 2: 11,16,17; 3: 1,11,19,19,20,20,20; 
5: 8; 6: 6; 7: 15; 9: 1,2,2,3; 10: 3,19; 11: 5; 12: 8,13). This emphasises the thoroughness of the 
task the author undertook, and the comprehensiveness of the survey of 'everything' under the 
sun. Indeed, definite and indefinite forms of this word together occur a total of 91 times, an 
average of well over one every three verses. The word here, then, is appropriate as part of a 
summary of, or conclusion to, the book. In its context, it may serve more than one purpose - 
linking back to 'all' that has been related earlier in Qohelet, but also relating specifically to 
C'Mrl '11.11 in v. 11, to which 1,11,1 '133 jinjin '11111 in v. 12 may refer: if one should beware of 
anything beyond these, perhaps it is because 'everything has been heard'. We should note that 
ýD is emphasised in these final two verses of Qohelet by being used twice in each of 12: 13,14. 
The phrase NT' D'Iftil-JIM in this context may well recall the statement found in Pss. 
and Prov. (Ps 111: 10; Prov 1: 7; 9: 10) that the fear of God is the beginning of wisdoM22. Tbe 
idea of 'fear of God' is another theme which recurs a number of times in Qohelet and seems to 
be an important thread in the book. 3: 14 states that God acts in order to engender fear. 5: 6 
seems to recommend fear of God rather than many words and dreams. 7: 18 appears to imply 
that those who fear God have a particular understanding of righteousness and wickedness, or in 
22Wilson (1984: 181) argues, 
Proverbs cites 'the fear of YHWH' as the beginning of wisdom, while for Qohelet the 'end of the matter' 
is that one's whole duty is to 'fear God and keep his commandments. ' So 'fear of YHWH/God' is the 
origin and culmination of true wisdom, the principle that governs the right understanding of 'the words 
of the wise[menl' collected for instruction. The movement is one to place the 'words of the wise[menl' 
within a larger context bound at beginning and end by the 'fear of YHWH/God. ' [His emphasis] 
450 
some way escape from excesses of both righteousness and wickedness. 8: 12-13 indicates that 
things will go well for those who fear God, and badly for those who do not. But perhaps the 
most notable feature of all these verses is that it is far from clear how they should be 
understood. There are major difficulties of interpretation in each case, which means that more 
than one reading of each is possible. When added to the fact that X-r can indicate either 
reverent awe, or just plain teffor, the reader may be left wondering what precisely the author 
intends to convey by this expression. 
Only here and in 8: 5 is the word M= used. The combination of 'fear of God' and 
'observing his laws' gives this verse a very orthodox appearance, although nowhere else in the 
Hebrew Bible are the two phrases actually brought together (but see Sir 1: 25-2623). Some 
commentators have seen in this exhortation a conventional philosophy which is out of keeping 
with the tenor of the rest of the book24. However, if their assessment of the earlier chapters is 
correct, or at least a viable interpretation, they need not, on that basis, conclude that these are 
the words of a different writer: if the reader questions what the author means by the phrase 
R-1-1 (s)he may also question whether an exhortation to obey God's commandments 
is out of reverence or whether it is simply a matter of pragmatism. 
The final clause of this verse, is difficult because it seems to be 
incomplete. It may be an idiom, the precise meaning of which is now lost to us - perhaps 'this 
is the case for everyone', or 'this applies to everyone': we find such apparently incomplete 
phrases elsewhere in the Hebrew Bible (e. g., Ps 109: 4; 110: 3; 120: 7). Or it is possible that 
the author left it incomplete so that the reader is forced to decide for him- or herself what it 
should mean. As Fox (1989: 328) points out, it seems that 'the phrase in Qohelet is elliptical, 
but it is not clear how the ellipsis is to be completed'. 
V. 14 contains a number of words which have played important roles in the earlier 
chapters. The word ý0, we noted above, is very prolific and it conveys a sense of the com- 
prehensiveness of the task the author undertook. oity is also a key word which is used in 
23Sheppard (1977: 186) maintains, 'although the statement in v13 in connection with v14 is foreign to Proverbs 
and Qoheleth, it is surprising like the ideology of wisdom in Sirachl' He goes on to say (1977: 187), 
In sum, we find that only Sirach has exactly the same ideology as Qoh 12: 13-14, a perspective not 
expressed in the body of Qoheleth itself. We must conclude that the redactor of Qoh 12: 13-14 either 
knew of Sirach or shared fully in a similar pervasive estimate of sacred wisdom. 
24E. g., Crenshaw (1988: 192); Loader (1986: 135). 
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every chapter of the book and is used both of God's deeds and of human deeds. Indeed, 'all 
the deeds', or 'all that is done', is mentioned on nine previous occasions: five times it specifi- 
cally refers to what is done 'under the sun' (1: 13,14; 8: 9; 9: 3,6); on two other occasions it is 
human deeds that are referred to (2: 11; 3: 17); and twice it refers to God's deeds (3: 14; 8: 17). 
On four occasions we find nVyn-JIN or without the article, but each time "Itoyn 
is in construct relationship with a following word: 
I'll 'myn-lim 5: 5 
tr, -6mrl ntqn-rlm 7: 13 
ntvyn-ýz-llm 8: 17 
-itvyn-. nm 11: 5 
These last three are particularly pertinent to our verse, and may, indeed, explain the absence of 
the article in 12: 14: 
131ly -irix rim lipriý ýDI., ep -, Z -. Itry22 -nx INI 7: 13 
Niviý trimm ýDI., K5 -, 2 ell', Wil 8: 17 
9. D. -i-nx ler -irim '-IVY5 -. n x y-in xý ii: s 
t2Dtü? J2 x2., c51,592.1 '12 12: 14 
In each case, apart from 12: 14, it is specifically the deeds of God that are mentioned - and, in 
fact, the same point is made each time: they are beyond human ability to comprehend or 
change. It may be that 12: 14 is deliberately designed to allude to these earlier verses, even 
though the deeds referred to are presumably human deeds and not God's deeds. This is 
enhanced by the fact that the usual Hebrew word order of verb-subject is reversed in the sec- 
ond clause - which serves also to emphasise EP, *X. 71. 
EV. -*M, 71, again, is an important theme in the book, although the word occurs less often 
than ýz and '. 1fV37 - forty times in total. t3lift occurs in every chapter except for ch. 10. It is, 
of course, significant that the book in its present form ends with a reference to God - it is also 
significant that the text within the inclusio ends with a reference to God (12: 7). 
The expression VDVD2 Nil also recalls an important theme in Qohelet, which has a 
considerable bearing on the interpretation of the book as a whole even though 'judgment' is 
only explicitly mentioned seven times. Following the observation in 3: 16 that wickedness is 
done in the place(s) of justice and righteousness, the author states in 3: 17 that God will judge, 
C3n*X. -I UBV) Y0,10-HINI 1711VI-YIN 11ý1 13H 11TIM 5: 7 also notes that people are deprived of 
justice and righteousness, and the poor are oppressed, U-Ill lp'M Unvn ýTm 0-1 pvy-tx 
8: 5,6 seem again to assert that there is a time for judgment, and 8: 5 also refers to observance 
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of commands, MVni rly V) rMi ýDý In Mri Mý YTI t2! D7Jn1 PYI Yl '111 YT, Xý 11113 
And again in 11: 9 we find an assertion that God will bring everything to judgment, using the 
same words that are used in 12: 14, Ube= IN'W 4D 771. We should recall 
that after a chapter which emphasises what people do not know, 11: 9 exhorts the reader to 
know this one fact, a fact which also appears in the conclusion in 12: 13,14. 
It seems, then, that the author says two things about judgment/justice: firstly, (s)he 
observes that justice, at least sometimes, is not seen to be done; but, secondly, (s)he asserts 
that God will judge everyone - the righteous and the evil, the one who takes full advantage of 
his/her youth, the good and bad deeds of everyone. How is the reader to understand these two 
statements? Some commentators2s have resorted to viewing the observation of injustice as the 
writer's own view, and the assertions of God's judgment as the view of a glossator, probably 
the same one who wrote 12: 11-14. However, the treatment of issues in this book seems often 
to be addressed from different perspectives which, if not actually contradictory, are at least in 
tension with one another, so that if we implement this stategy of assigning one strand to the 
author and the other to an editor there would be very little of the book left intact. A more 
plausible explanation is that the author relates what (s)he observes and states what (s)he 
believes (or perhaps thinks (s)he ought to believe), fully aware of the tension between the two. 
It may be that (s)he has no answer to the problem, or it may be that (s)he is trying to guide the 
reader to find the answer for him- or herself. In this instance, one possible solution is that 
there is a judgment which takes place after death - but whether or not the author hints at this, 
(s)he certainly does not state it explicitly. 
tftl probably comes from the root 0ý37 meaning 'conceal'. If this is the case it may 
be the only word from this root, although it is possible that tftn in 3: 11 is from the same 
root. However, t*373 recalls the word thI37, from another root Eft, which is important in 
Qohelet. The fact that a different root is used here is not surprising in view of the way our 
author often seems to play on the various meanings of a word/root. 
Again . 11V and 37'1 are important words in Qohelet. The words do not often occur in the 
same verse (only in 4: 3,8; 7: 3,14; 8: 12 and 12: 14), and in 9: 2 where we find a series of 
paired opposites, 111D appears alone as though 37'1 has been omitted. 
25E. g., Barton (1912: 199). 
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17.2 Conclusions 
It seems that whoever wrote these final verses - and there is insufficient reason, in view 
of the similarities of style and vocabulary between these verses and the earlier chapters, for 
assuming they were written by someone other than the author of the rest of the book - has 
deliberately picked up on important words from Qohelet and drawn them together to form 
his/her conclusion. Contrary to what some commentators assert26, there is in fact nothing in 
this final section which is alien to the rest of the book. But neither does it solve any of the 
questions which were raised earlier in the book. Superficially it certainly gives the impression 
of an orthodox ending to Qohelet, but when studied carefully, it actually raises as many ques- 
tions as it answers. The author may intend the words to be taken at face value, and the book 
to be understood in light of them: (s)he may also intend them to be deeply ironical. 
Perhaps the major area of ambiguity concerning the epilogue is precisely that it is an 
epilogue. Because these words are added after the inclusio; ' because they refer to the person 
Qohelet in the third person, and describe him/her in terms more appropriate to some kind of 
adviser or counsellor than to a king; and because they appear to present very orthodox theol- 
ogy, they raise a number of important questions. Are they written by the same person as the 
rest of the book? If so, does this person now drop the fagade and reveal him- or herself as an 
adviser of some sort rather than a king? Or is 1: 2-12: 8 presented by the author as the words 
of Qohelet, whom (s)he now shows to be someone other than her4himself? And if this is the 
case, what attitude does the author adopt to Qohelet's words - approval or disapproval? Or 
does the author hope the reader will respond in a certain way to Qohelet's words, while (s)he 
is unable in the epilogue to give full assent to them, feeling duty-bound to give the book an 
orthodox conclusion? Or does the author intend by the epilogue to guide the reader towards 
the 'correct' interpretation of Qohelet's words? If the epilogue is not by the same person, is it 
written by someone who approves of the book, and wishes to give it more credance by 
expressing approval of the person Qohelet and appending an orthodox conclusion so that the 
book will be acceptable? Or is it written by someone who disapproves of Qohelet and hopes to 
subdue the unorthodoxy of the book (perhaps also making similar additions elsewhere)? Or is 
it written by someone who wants to ensure that the book is read in an 'appropriate' way? It 
26E. g., Crenshaw (1988: 192); Loader (1986: 135). 
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may be that 12: 9-14 are presented as an epilogue precisely because they allow for such varied 
interpretation, thus denying the reader the luxury of a straightforward conclusion to the book, 
but requiring him/her even here to employ his/her own critical abilities to fill in the gaps con- 
cerning the possible meaning of these verses and how they might relate to the rest of the book. 
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CHAPTER 18, The Conclusion 
With the possible exception of the Song of Songs, the book of Ecclesiastes (or Qoheleth), is unique 
in the Old Testament in having been interpreted in a variety of ways, some of these in direct opposition 
to others. In the past hundred years, for example, it has been described, on the one hand, as "Das 
Hohelied der Skepsis" by Heinrich Heinel, while at the other end of the scale Franz Delitsch considered 
it to be "Das Hohelied der Gottesfurcht-2. Earlier this century M. Jastrow Jr. 3 gave his commentary on 
it the title "A gentle Cynic" and, more recently, H. W. Hertzberg4 has gone so far as to describe it as 
"... die erschiittemsdte messianische Weissagung, die das Alte Testament aufzuweisen hat". These quota- 
tions draw attention to the extremes of opinion held as to the book and its contents. 
It should not be thought, however, that this variety of opinion is merely the result of the critical 
scholarship of the 19th and 20th centuries. It might be said that the book of Ecclesiastes has divided 
scholarly opinion throughout its existence, and the controversy which accompanied the inclusion of the 
book in the Jewish canon (c. 100 A. D. ) a summary of which is recorded in the Midrashim and Talmud, 
simply underlines this. This division among the Rabbis throws into relief just where the problems of 
interpretation lie; in effect one side is saying that the orthodox and pious statements in the book modify 
and control the unorthodox, while the other side claims that the scepticism is of the essence of Qoheleth 
and remains over against the pious statements to be found there. 
Thus Salters (1988: 44) sums up what many commentators had previously and a number have 
since observed about the history of interpretation of Qohelet5. And the controversy continues 
unabated, as commentaries and other books and journal articles on Qohelet continue to appear 
which present very different, often diametrically opposed, interpretations of the book. Ogden 
is representative of a number of commentatorS6 when he claims of Qohelet (1987: 14-5) that, 
Its thesis, then, is that life under God must be taken and enjoyed in all its mystery ... Qoheleth's pur- 
pose, then, may be defined as calling on the next generation to ponder deeply the kinds of life issues to 
which there seem to be no complete answers, while at the same time holding firm, and positively accept- 
ing, life as God gives it. 
ISee F. Delitzsch, "Auslegung des Buches Koheleth" BK 1875: 190; cf S. Holm-Nielsen, *On the Interpretation 
of Qoheleth in Early Christianity" VT XXIV 1974: 168. 
2ibid. 
3M. Jastrow Jr., A Gentle Cynic, 1919. 
4H. W. Hertzberg, "Der Prediger" KAT, Band XVII/4,1963: 238. 
, 5See also Barton (1912: 18-31); Crenshaw (1983); Dell (1994); Ginsburg (1970: 30-245); Gordis (1968: 3-7); 
Holm-Nielsen (1974,1975-6); Hubbard (1991: 21-33); Murphy (1982; 1992: xlviii-lvi; 1993). Gordis (1968: 4) 
comments, 
Koheleth himself would have seen in all the time and ingenuity spent on the interpretation of his tiny 
masterpiece one more example of the futility of human effort. For there is scarcely one aspect of the 
book, whether of date, authorship or interpretation, that has not been the subject of wide difference of 
opinion. 
60ther recent books displaying a similar attitude to Qohelet include Farmer (1991) and Fredericks (1993). 
Whybray (1989) is somewhat more cautious in his approach, but might still be included among those who view 
the book 'positively'. Murphy is quite clear that 'Qoheleth loved life' (1992: lxix), but shares Whybray's caution. 
For example, on the issue of the repeated 'call to enjoyment' he argues (1992: lx) that 'Qohelet is not expressing a 
verdict about values in life, and expressions like these are not a positive recommendation. They are a concession 
to human nature. ' 
456 
On the other hand, Crenshaw is one of many who adopt an opposing position7: he writes 
(1988: 23)p 
Life is profitless; totally absurd. This oppressive message lies at the heart of the Bible's strangest book. 
Enjoy life if you can, advises the author, for old age will soon overtake you. And even as you enjoy, 
know that the world is meaningless. Virtue does not bring reward. The deity stands distant, abandoning 
humanity to chance and death. 
There seems little doubt that there are elements in Qohelet which readilY lend themselves to a 
more positive reading, but equally some parts of the book seem to demand a more negative 
interpretation. Perhaps, then, it is as Whybray suggests (1989a: 29), that 
Depending on the relative weight placed by interpreters respectively on the negative and positive sides of 
statements [in Qohelet], a whole range of assessments of Qoheleth's outlook, from one of extreme pes- 
simism and despair to one of courageous faith and radiant optimism has been made by ancient and 
modem scholar alike ... Whether he was a pessimist or an optimist, therefore, will remain a matter of 
opinion. [Our emphasis] 
Murphy (1992: lv) takes this a step further when he argues, 
If there is one feature that is common to all periods in the history of the interpretation of Ecclesiastes it is 
that of selective emphasis. In Scepticisme IsraNite Johannes Pedersen concludes from his brief resume of 
history of exegesis (with particular attention to J. D. Michaelis and Ernest Renan) that "very different 
types have found their own image in Ecclesiastes, and it is remarkable that none of the interpretations 
mentioned is completely without some basis. There are many aspects in our book; different interpreters 
have highlighted what was most fitting for themselves and their age, and they understood it in their own 
way. But for all there was a difficulty, namely that there were also other aspects which could hardly be 
harmonised with their preferred view" (1931: 20). This observation is true of other ages and interpreters 
as well. If the trend of the patristic writers and most medievals was to find in the book a doctrine to 
abjure the world, later emphases were equally selective, such as fear of the Lord (Eccl 12: 13), and enjoy- 
ment of life (, Innt simha), the vanity of the world in the perspective of one who believes in a blessed 
immortality, or the issue of the greatest good (summum bonum). Or sometimes the book was interpreted 
in a pious vein as an expression of Solomon's "conversion% These directions appear over and over 
again, and they are the inevitable expression of the tensions that exist in the book itself and also within 
the interpreters. [His emphasis] 
This accords with the claim made in the introduction to our thesis that 'in Qohelet what is 
centred and what is marginalised depends very largely on the interpretive strategy of the 
70ther recent works which take a similar approach include Fox (1989) and Michel (1988,1989). Ellul (1990) 
certainly should not be included in this category, but neither should his 'Meditation on Ecclesiastes' be termed 
'positive'. He is prepared to go along with those scholars who 'call Qohelet a "skeptic", because he gleefully 
demolishes values and illusions' (1990: 28), but has no time for Crenshaw's approach of which he writes 
(1990: 26), 
When we study this text [3: 111 we will see how biased Crenshaw is. He has just one end in view: to 
contrast Qohelet's skepticism with all the traditional values of Yahwism. How tritel 
On this basis, Crenshaw simplifies everything. He declares that Qohelet despises life, that his 
"hatred for life grows out of his search for profit" (pp. 252-53). According to Crenshaw, this book pre- 
sents a challenge to God's promises, to the glorious coming work of God promised by the prophets, since 
"none will remember former things or things to come" (p. 250). All this seems extraordinarily superficial 
to me. 
Ellul's own response (1990: 236-7) to 3: 11 shows that the skepticism he acknowledges is not the whole story, 
we need to repeat continually that Qohelet's rigorous affirmation is not that of a skeptic ... Nothing is 
absurd; nothing is unacceptable. However difficult we may find it to say and hear, God made each thing 
beautiful and good ... Tlius we should approach things with an utterly critical mind, but without pes- 
simism! 
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reader' (p. 34)8. Thus while one reader centres the positive aspects of the book and 
marginalises (or in some way seeks to explain away) those aspects which are in tension with 
such a reading, another reader will find negativity as the central characteristic of the book, and 
will read the more positive elements in light of this - perhaps regarding them as traditional 
views to be opposed, or as tinged with irony, or deleting them as 'pious glosses'. The tensions 
or 'contradictions' (cf esp. Ellul, 1990: 39-429; Fox, 1989: 11-1210) or 'voices' (Murphy, 
1993: 129) in the book have long been recognised, and have been explained in various ways 
(helpfully summarised by Fox, 1989: 19-28), but the unique approach of this thesis has been to 
see these tensions - which might be more usefully viewed as the author's ambivalence regard- 
ing such things as wisdom, joy, life and death, etc. - as an important factor in the ambiguity 
which is a key feature of the book. 
It is nothing new to note that there is ambiguity in Qohelet, most modem commentators 
indicate many points of ambiguity in the text, but it has not to our knowledge previously been 
proposed that studied ambiguity is a primary feature of the book. Farmer (1991: 142,146) goes 
some way in this direction when she argues, 
How is it possible for one small book to generate such opposite and contradictory theories about its 
meaning? One important reason is the ambiguity of the thematic word hebel ... Ecclesiastes has been 
understood in radically different ways by different readers in part because the thematic metaphor "all is 
hebel" is ffindamentally ambiguous. 
It is certainly the case that for readers of Qohelet today the word ý2,1 is ambiguous: we have 
provided many examples of different ways in which the word has been understood, and these 
are not exhaustive. It is also clear that ý2,1 is a, if not the, key word in the book. But it 
appears that the word, rather than being the key that unlocks 'the meaning' of Qohelet, is one 
of many places in the book where a space is created which the reader is required to fill in. 
Reed (1994: 18,19) recognises something of this (although her own reading of the book is 
8Crenshaw (1988: 47) acknowledges this, at least to some extent, when he writes, 
Research into the book also shows that it reflects the interpreter's world view. That is why, I think, 
opinions vary so widely with regard to such basic matters as Qohelet's optimism or pessimism, his atti- 
tude to women (Lohfink 1979), and his advocacy of immoral conduct (Whybray 1978). 
Ellul (1990: 196) takes this a stage further when he asserts, 'Qohelet's book does not reveal its message when a 
single method of interpretation is used. It presupposes biases, and invites the reader to have them, tool' 
9ElluI (1990: 40) argues, 
instead of applying the principle of noncontradiction to this text, we must read and understand it on the 
basis of the principle of contradiction, which is the key to its mode of thinking. 
1OFox (1989: 11) writes, 'As I see it, Qohelet's contradictions state the problems rather than resolving them, and 
the, interpreter likewise must leave many of the observations in tension. ' 
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actually rather unadventurous) when she describes Qohelet as 'a biblical text that is 
unexpectedly pertinent to the postmodern age. ' She continues, 
The intention is not to synthesize but to create space in which to play between the deconstruction of 
gender-based metanarratives of freedom and justice and the hope of social transformation ... The primary 
condition that qualifies a reading of the text of Ecclesiastes in the postmodern context of feminism is its 
thematic statement of vanity 11. 
While Reed seeks 'space' for a feminist reading, others use the aporia which Qohelet provides 
in accordance with their own more or less optimistic or pessimistic readings. Our contention 
is that the book readily lends itself to such varied readings, because the ambiguity of many of 
the key words, such as ý2, % ýny, 21U, oly'l, 113y, rDn, ýDX, and Illy-1/1171, and 
other frequently used words like In and -01'IVX and even the conjunctive or disjunctive prefix 
-1, of a considerable amount of the syntax, of many key passages, and indeed of the book as a 
whole, demands that the reader plays a significant part by filling in the gaps to create mean- 
ingl2. 
Page, in a book entitled Ambiguity and the Presence of God (1985: 23), mentions 
Qohelet only once when she writes, 
'Vanity of vanities, ' says Ecclesiastes in the Old Testament, 'all is vanity. ' He has seen change, 
inequality and injustice in this life and has no hope after death, so he recommends that people should 
enjoy their work and recreation under God as they can. Anything more is emptiness and the chasing of 
wind. A similarly disillusioned conclusion could emerge from the recognition of Ambiguity (sic) in 
every aspect of human and natural possibility. 
However, it is precisely the ambiguous nature of life 'under the sun' that is captured by the 
ambiguity in Qohelet. It has often been suggested that whatever else the author of Qohelet is 
IlHowever, we are unconvinced by her assertion (1994: 29) that 'The text of Ecclesiastes is a locus classicus of 
anti-foundational thinking. ' She contends (1994: 21) that 
In many ways the text is the most densely woven anti-foundationalism and eclecticism that we can 
encounter. His views contrast radically with previous wisdom teaching, for example the book of 
Proverbs in which ethical and speculative knowledge accord prosperity and honour to the righteous. 
In fact, while Qohelet does ask some very probing questions, similar questions are posed elsewhere, if not with 
the same force. Moreover, the margins of Reed's reading must contain those parts of the book where traditional 
wisdom is asserted, e. g., 3: 17; 8: 12,13; 11: 9b; 12: 13,14. Nonetheless, the idea that Qohelet is a text which is 
particularly appropriate to postmodernity (assuming such a thing exists! ), bears some consideration - particularly 
if, with Smart (1993: 27), 'postmodernity' is taken to 
denote a way of relating to the limits and limitations of modernity, a way of living with the realisation 
that the promise of modernity to deliver order, certainty and security will remain unfulfilled. Facing up 
to this condition, recognising 'that certainty is not to be, and yet [persevering] in the pursuit of knowl- 
edge born of the determination to smother and weed out contingency'(Bauman Z, Modernity and 
Ambivalence (1991), p. 244) is how we might understand the notion of postmodernity. 12There are hints of this in Murphy's article entitled 'On Translating Ecclesiastes' where he says (1991: 571-2), 
My modest purpose is to designate and discuss some key passages, especially in chap. 7, where the trans- 
lation is simply dubious or the interpretation ambiguous ... If an ambiguity occurs, it is to be resolved by 
an evaluative choice among several possibilities ... But another important factor is the previous construal 
of the translator, whether this be a construaI of the book as a whole or in part. 
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(s)he is certainly a realist13, and a key element in her or his realism which has not sufficiently 
been taken into account, is the portrayal by means of ambiguous text of a world which is itself 
subject to hugely varied interpretation. Just as people come to the world with different presup- 
positions and 'read' it differently, so readers come to the world of Qohelet and respond to it in 
different ways. Crenshaw (1988: 49) takes a first step towards acknowledging this aspect of 
the book when he says, 
Qohelet bares his soul in all its twistings and turnings, ups and downs, and he invites readers to 
accompany him in pursuit of fresh discovery. But the contradictions suggest more than the result of 
time's passage. They express the ambiguities of daily existence. 
Ellul (1990: 117) goes somewhat farther, arguing that when we read Qohelet, we 'enter an 
extremely ambiguous universe, in which we can never be sure we have fathomed the author's 
intention. ' The same might be said of life under the sun: it, too, is extremely ambiguous, and 
one can never be sure (s)he has fathomed its Author's intention - however hard one seeks, 
however wise (s)he may be, however much (s)he may claim to know. Take, for example, the 
cycles of nature described in 1: 4-7: are they dependable phenomena which provide an element 
of security and predictability to life, or are they part of a monotonous cycle of endless repeti- 
tions from which there is no escape? According to 3: 1-8, everything under the sun has its time 
(but is it, in 3: 11, 'beautiful' in its time, or simply 'appropriate'? ): are people then but pawns 
in a cosmic chessgame over which they have no real control (as 7: 13,14 seem to assert) and 
whose rules they can never fully comprehend (as 8: 17 may imply), or are they free to explore 
the limits and limitations of life (as Qohelet does throughout, cf e. g., 1: 13,17; 2: 1,3,10,12; 
7: 25; 8: 9; 9: 1), and express and enjoy themselves within these necessary restrictions (as per- 
haps is advised in the 'calls to enjoyment' in 2: 24; 3: 12-13,22; 5: 17-18; 8: 15; 9: 7-9; 11: 9- 
10)? Is work (or is it 'toil'? ) a necessary evil to provide the means for survival and what little 
pleasure one can glean in the few days of life available to him/her (as, e. g., in 2: 18-23), or is 
it ('work' or 'wealth'? ) given to enrich life and provide creative activity (as may be indicated 
in 2: 24; 5: 17 and 9: 9)? Is wisdom a benefit which enables its possessor to more fully 
appreciate the complexities of the world and to live a more fulfilling life as a result (as sug- 
gested by verses such as 2: 13-14a, 24; 7: 11-12,19; 8: 1; 9: 17-18; 10: 2-12), or is it an extra 
13E. g., Whybray (1989: 28) concludes the passage quoted above, 'Whether he was a pessimist or an optimist, 
therefore, will remain a matter of opinion; what is certain is that he was a realist. ' 
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burden that gives greater insight into the injustices and anomalies of life, but which does not 
provide any ultimate return (which seems to be argued in 1: 18; 2: 14b-16,21; 7: 13-18; 8: 16- 
17; 9: 10-11,13-16; 10: 1)? Is death a blessed release from life under the sun (4: 2), or is it the 
final irony which casts its shadow over all the pleasures of life (as 9: 10 suggests and perhaps is 
implied in 11: 8; 12: 7-8), or is it the supreme injustice because it takes no account of good or 
evil (as the author complains in 2: 14b-16; 9: 2-3) or is it simply one of the necessary limits 
within which people have to operate (as may be intended in 3: 2; 11: 8 and perhaps 12: 7)? In 
an ambiguous world people are confronted by endless data which they read differently (not 
only from other people, but also at different times in their own lives) according to the interpre- 
tive strategy they bring to bear upon it. Qohelet observes this world very carefully, and 
records what (s)he sees in language that captures its ambiguous nature. 
Not only is the ambiguous nature of Qohelet's text a reflection of life under the sun, so 
too are the patterns which can be discerned in the book. There are undoubtedly patterns and 
structures in Qohelet which tempt the reader to seek the one overall pattern which explains the 
way the book is put together. So also life under the sun: here too there are patterns and struc- 
tures that tease people into trying to find the solution that explains it all, to search for 'grand 
narratives'. One of the features of postmodernism is the realisation that no such solution is to 
be found14; one of the features of our thesis is the claim that no such solution to the structure 
of Qohelet is to be found. We can certainly discover trends in the book, for example from 
first to second person address, or from observations about what happens under the sun to state- 
ments about the limitations of human knowledge, but none of these provides a sufficient 
explanation of the book's structure. Similarly, trends can be discerned in the world, for exam- 
ple that those who act wisely or righteously tend to benefit in some way as a result (thus, e. g., 
8: 12b-13; and most of ch. 10), or that power is frequently on the side of an oppressor while the 
oppressed have no-one to comfort them (e. g., 4: 1; 5: 7), but none of these trends provides a 
sufficient governing principle for life. We can also discover structures within Qohelet, like the 
careful balance of the sections in chs. 1,2, but any attempt to structure the whole book in 
14As Smart (1993: 101) notes, 'It has been suggested that the postmodern political condition is premised upon the 
demise of "grand narratives". ' More precisely (1993: 26), 
Our explanations, assumptions and values, along with the grand narratives of liberalism and socialism 
which derive from that complex eighteenth-century configuration known as 'The Enlightenment', are 
found wanting when we try to make sense of contemporary conditions. 
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similar fashion is ultimately frustrated. Attempts are still made, and will no doubt continue to 
be made, to find the structure of Qohelet, but any overall structure to the book involves some 
degree of manipulation of the text to make it fit a particular pattern. Similarly, life under the 
sun eludes our efforts to discern an overall pattern in which everything has its appropriate 
place. No matter how simple or sophisticated our philosophy, there will always be those 
aspects of life that defy explanation and refuse to fit our scheme. Of course, such aspects of 
life (and Qohelet) may be pushed to the margin, but it is only as we allow the voices from the 
marginI5 to speak and to challenge our own presuppositions that we truly begin to understand 
the world (and Qohelet) in all its plurality and ambiguity16. 
Of course, it may be argued that there is one certainty both for Qohelet and in the 
world, that death is the end of life under the sun. However, even this is ambiguous. The text 
within the inclusio starts with (an ambiguous) reference to the coming and going of generations 
(1: 4,11), and ends with a description of approaching death (12: 1-7). But, the final words of 
this description could hint at the possibility of something beyond death, a hint which might 
also be found in 3: 21, but stands in some tension with 9: 10. Moreover, at least in the canoni- 
cal form of the book (and, we would maintain, also by the author's design) there is'an 
epilogue that takes the reader beyond the inclusio surrounding Qohelet's description of life - 
15Voicesftom the Margin is the title of a collection of essays on biblical topics by Latin American, Asian and 
black biblical scholars. Sugirtharajah, the editor, explains in his introduction (1991: 1,2) that the title 
indicates two things. First, it highlights the struggles and exegetical concerns of those who are on the 
periphery of society. Generally, the dominant biblical scholarship has shied away from the needs of the 
weak and the needy. Very rarely has it focused on people's experience of hunger, sickness and exploita- 
tion. These essays embody the needs and aspirations of those who are not normally at the forefront of 
things. 
Secondly, it points to the marginalization of Asian, Latin American, black and other biblical 
scholars by mainline biblical scholarship. This is an experience that is very familiar to Euro-American 
feminist Scripture scholars. Most of the essayists are invisible in Euro-American academic circles, and 
one seldom finds their discourses in the journals produced in them. 
16plurality and Ambiguity is the title of a book by David Tracy. Tracy, in a chapter entitle 'Radical Ambiguity: 
The Question of History', argues (1987: 78,79), 
Postmodernity demands multiple discourses for interpretation itself. As postmodern writers and 
thinkers remind us, we live within intertextuality ... Every discourse, by operating under certain assump- 
tions, necessarily excludes other assumptions. Above all, our discourses exclude those others who might 
disrupt the established hierarchies or challenge the prevailing hegemony of power. 
And yet the voices of the other multiply ... All the victims of our discourses and our history have begun to discover their own discourses in ways that our discourse finds difficult to hear, much less listen 
to. Their voices can seem strident and uncivil - in a word, other. And they are. We have all just begun 
to sense the terror of that otherness. But only by beginning to listen to those other voices may we also 
begin to hear the otherness within our own discourse and within ourselves. "at we might then begin to 
hear, above our own chatter, are possibilities we have never dared to dream. [Our emphasis] 
In relation to biblical studies he contends (1987: 15) that 'In our own period, the power of the biblical texts is 
often best found in the readings from the basic communities of the poor and marginalized. ' 
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and death - under the sun. Qohelet, whose words are recorded in 1: 2-12: 817, is now described 
in the third person, and perhaps also in the past tense: Qohelet was a wise person, who taught 
the people knowledge and sought to find pleasing words - this could give a rather different 
sense to the expression Y= ýO'n '11"1 910. In the epilogue the reader is taken beyond the 
world described by the person (or, more probably, persona18) Qohelet so that (s)he is privy to 
the perspective of the omniscient author, who then addresses the reader directly in the impera- 
tives of the second half of the epilogue. The confident assertion with which the epilogue, and 
the book, closes, that God will bring (possibly future as also in 3: 17 and 11: 9) all deeds into 
judgment, raises again the question whether life 'under the sun' is all there is. Qohelet 
examined thoroughly every aspect of this world, but perhaps - and here lies the final great 
ambiguity of the book - the author finally takes the reader beyond Qohelet's world, beyond the 
realm under the sun where everything is characterised by ýMM. The epilogue to Qohelet might 
then serve a similar purpose to the prologue to Job: the prologue to the book of Job takes the 
reader outside the world Job knows and gives him/her privileged information to which Job, his 
three friends and Elihu do not have access. However, two crucial differences should be noted: 
firstly, God features as a speaking character in Job but is notably silent in Qohelet; secondly, 
Job commences with explicit acknowledgement of another realm but Qohelet gives only the 
faintest ambiguous hints that there may be something beyond life under the sun. 
Qohelet, even without the epilogue, is not simply a disinterested representation of an 
ambiguous world - even were such a thing possible. A crucial element in the interpretive 
strategy that Qohelet brings to bear on the 'text' of the ambiguous world (s)he explores is that 
17We agree here with Fox (1989: 311) who states, 
the words of Qohelet (1: 3-12: 7), the motto (1: 2; 12: 8), and the epilogue (12: 9-14) are all the creation of 
the same person, the author of the book, who is not to be identified with Qohelet, his persona. In other 
words, the speaker we hear referring to Qohelet in the third person in 1: 1-2; 7: 27 (amar haqqohelet); 
and 12: 8, who comes to the fore in the epilogue (12: 9-14), and whose *I* we hear just once in the suffix 
of beni in 12: 12 - this speaker is the "teller of the tale", the frame narrator of the "tale" of Qohelet. 11is 
narrator looks back and, using the common stance of wisdom teacher, tells his son about the sage 
Qohelet, transmitting to him Qohelet's teaching, then appreciatively but cautiously evaluating the work 
of Qohelet and other sages. 7he body of the book isfornwily a long quotation of Qohelet's words. [Our 
emphasis] 
18As Fox (1989: 315) explains, 
Since there is an implied author mediating Qohelet's words, we cannot simply identify Qohelet with the 
author. Qohelet is a persona, a character created in the work who may be a close expression of the 
author's attitudes, but whose words cannot be assumed to be inseperable from the ideas of his creator. 
Fox goes on to assert that 'Qohelet may be recognized as a persona even if one regards him as based on an his- 
torical character. ' 
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there is a God. Moreover, there are three main characteristics of this God to which (s)he 
draws attention - none of which (s)he can have discerned by simple observation of the world19. 
Firstly, God gives20.13 times (or 14 times if the expression TIN MYT3 in 12: 11 refers to 
God) the root 7213 is used with God as subject (1: 13; 2: 26,26; 3: 10,11,13; 5: 17,18,18; 6: 2; 
8: 15; 9: 9; 12: 7); on three further occasions God's 'giving' is described without using the verb 
7YI3 (Wil O", *W1 TIn in 2: 24; 21r1=2 13YD 171,15Hil in 5: 19; 11t7yn-PH tr. '15WI ', 12'1 'Ian in 
9: 7); and once God's not giving is referred to, again without using 1113 (tro*X'm UVIVI-XýI in 
6: 2). 
Secondly, God acts2l. The root '-ItY is used 11 times in connection with God 
(3: 11,11,11,14,14; 7: 13,14,29; 8: 17; 11: 5,5)22; but we are also informed that God 'seeks' 
(3: 15); 'tests' (3: 18, if indeed this is what the verb means); and 'judges' (3: 17; 11: 9; 12: 14). 
Perhaps the reference to 'your creator' in 12: 1 could be included in this category. 
Thirdly, God is to be worshipped23. God acts, according to 3: 14, in order that people 
might fear him. 'Fearing God' is mentioned 6 times in total (3: 14; 5: 6; 7: 18; 8: 12,13; 
12: 13); and those who are 'good' in God's sight (2: 26; 7: 26) may be equivalent to those who 
'fear' him (7: 18; 8: 12). In addition, the passage 4: 17-5: 6, which instructs the reader concern- 
ing appropriate ways to worship, explicitly mentions God 6 times24. 
However,, none of these divine characteristics is unambiguous. Certainly God's giving 
is associated with the 'call to enjoyment' (cf 2: 24,26; 3: 13; 5: 17,18,18; 8: 15; 9: 9), which 
19This statement betrays a twentieth century AD perspective on Qohelet's interpretive strategy. It may be that the 
existence of God was considered by Qohelet to be an obvious, perhaps unavoidable, conclusion to draw from 
his/her observation of a world in which there are many things that could not be explained other than as 'given by 
God'. It may also be the case that Qohelet believed (s)he could discern God's activity in the world - even if (s)he 
did not understand it. Clearly, such a God should be 'feared' - however precisely one understands that term in 
this context. Such arguments are, of course, also propounded today. 
20What God gives and does not give is the primary focus of 5.17-6: 2, where one of three clusters of occurrences 
of the word 131#1ý9 appears. However, this is an important feature of discussion relating to God through the book. 
2lThis is the main theme of the latter part of ch. 3 where there is a greater concentration of occurrences of the 
word E31, *X than anywhere else in the book. What God 'does' is important elsewhere, and the important themes 
of God's 'giving' and 'judging', and 'fearing' God also occur in ch. 3. This is a critical passage for determining 
Qohelet's attitude towards God - it is also one of the most ambiguous parts of the whole bookl 22We noted above that discussion of God's deeds and of human deeds alternates, using the same terms from the 
root MtV7. The ambiguity on several occasions concerning the subject of the verb MVY, divine or human, is an 
important feature of this discussion. 
23'Worship of God' is the main theme of 4: 17-5: 6, where there is another cluster of occurrences of the word 
t3l, *M. 
24These three categories include 39 out of the 40 explicit references to God in Qohelet. Ir. ft '1y13V in 8: 2 is 
rather obscure, but it may be a hint that 'the king' in 8: 1-7 is an allusion to God. In this case, as we noted ear- 
lier, #'ItVYI rMll *17M-ýD in v. 3 and *-MMI MI in v. 4 may be further references to God's deeds. MVY3 
in *TV1n MtVyn 13111D sity3-11M in v. 11 might also refer to God's action, as perhaps the two occurrences of 
'ItVyto in v. 14. 
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seems to be positive (unless, of course, it is ironic). But the giving of Y"I I'13Y in 1: 13 and 1,13Y 
in 3: 10 is somewhat more negative; 'the sinner' comes off rather badly from God's giving in 
2: 26; and there is considerable irony in the giving of wealth without the ability to enjoy it in 
6: 2. Moreover, the statements that tlaýl 1113 1*37,1-11X in 3: 11, and 11ý o1rint7l '13Yn tPoft-71 
in 5: 19 are highly ambiguous, and it is far from clear whether they are positive or negative. 
God makes things beautiful (or appropriate? ) in their time (3: 11); what God does 
endures forever (3: 14); God seeks out what is past (? 3: 15); God makes people upright (7: 29); 
and he judges the righteous and the wicked and all deeds, whether good or bad (3: 17; 11: 9; 
12: 14). 'But an important characteristic of God's deeds to which Qohelet draws attention is 
that people cannot make them out (3: 11; 8: 17; 11: 5). Moreover, it seems that he acts in order 
that people will fear him (3: 14); and human beings are unable to change what God has done 
(7: 13), even though he causes both the good and bad times (7: 14). The statement in 3: 18 that 
trlý -. 1nn rilm*1 1311ý is ambiguous and rather obscure. 
We considered above the question whether 'fear' indicates reverence, or something 
more akin to terror. 'Me precise implications of the expression ETIMýXM nný llv are also 
unclear. So also is the motivation for the instruction about worship in 4: 17-5: 6 - should one 
take care to adopt the appropriate attitude out of reverence, or is the advice motivated by the 
fear of an unknown and distant God? 
The author of Qohelet is an enigma. Who is (s)he: king, counsellor, wise person - or 
none of these? Is (s)he the person Qohelet (or is it the Qohelet? ), and if not does (s)he endorse 
what Qohelet says? What is his/her philosophy of life? The answers to these and other ques- 
tions concerning the author of this book are far from clear. Perhaps this is a reflection of the 
Author of life. Just as the relationship between the reader of Qohelet and its author is abtruse, 
so also the relationship between humanity and God. Is it ever possible to be quite sure what 
the author/Author intends at any point? Is (s)he toying with the reader by giving hints of ans- 
wers to the questions life poses; by providing clues to structures and patterns which never quite 
seem to work out; by speaking with different, perhaps even contradictory, voices? Does (s)he 
approve of what Qohelet says, or of the words of the wise, or even of the instruction to fear 
God? One might well ask if such questions are not the response of a reader who is to a greater 
or lesser extent a child of the modem and postmodern age, and could not be the intention of 
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the author of Qohelet. This is probably true. The question remains open how much ambiguity 
was intended by the person or people who wrote the book we know as Qohelet. What this 
reader has attempted to do is to probe the text of Qohelet for ambiguities so as to explore the 
ways in which it might, with the imposition of very different interpretive strategies, yield 
'meaning'. 
Our conclusion is that the text of Qohelet is highly ambiguous, and the intentions of its 
author (or creator) are often far from clear. The observation that this ambiguity occurs 
throughout the book, that it affects words and phrases which are crucial to the reader's 
understanding of the work, that it operates at the formal as well as the textual level, and that 
concensus on every aspect of the book - author, setting, structure, meaning ... even its right to 
be included in the Hebrew Bible - has eluded commentators throughout its history, while it has 
nonetheless continued to fascinate its readers who have consistently found it to realistically 
address the world they know, lead us to conclude that it is a carefully crafted work in which 
ambiguity is an integral part by design. It is thus a very accurate reflection of life under the 
sun: it too is highly ambiguous, and the intentions of its Author (or Creator) are also often 
unclear. Different people with different presuppositions will continue to read the world dif- 
ferently, and will come to different conclusions about the intentions of its Author. Indeed, the 
commentators and readers of this 'text' have throughout known history disagreed, and will no 
doubt continue to disagree, about its Author (if such is even accepted), its setting, its structure 
and its meaning. Such is life. Such also is the book of Qohelet. 
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